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A lamp of kindest hght
You had heen in my search
for truth bevond realiy

Ever so loving and bright
Beckoned me m my path
To the feet of the Kevali
Where merges the beauty

of eternity

Now you have gone afa

Though 1 shall see vou ever

And feel the dust of vour moon-beam
Sprinkled here

From your departed soul

That will remam with me

And will seem

A lamp of kindest light



Sumati Chand Samsukha
Born April 7, 1912 Died January 15, 1980



Winning ! The Jain Art of Self Mastery

Lyssa MiLLER

What is the Jain art of self mastery all about ? It is about conquering
— conquering our fears, our pain, our confusion, and our unrest. It is
about freedom — freedom from the negatives of our daily existence.
It is about mind over matter, and self over mind. Finally, it is about
winning !

Jainism has Jong been maligned by Western scholars as an ascetic
tradition in the extreme. But if we look more closely, we will find that
the fundamental insights of modern psychology are at the heart of this
ancient tradition. The concepts of self help and self mastery arc found
n Jainism which is a as up-to-date as the dis-
coveries of Freud and Jung.

This tradition dates back into pre-history ; several of its earliest
teachers are mentioned in the Hindu Vedas. Modern Jains follow
closely the principles taught by Mahavira, a contemporary of Buddha
(599 B.C. - 527 B.C. ), who was the last of 24 Jain tirthankaras (founders
of the path) and the first whose words were written down. The philo-
sophy of Mahavira 1s not religion, but a way of hfe which is beneficial
to people of any culture and time. The Jamns believe that the persistent
and unbiased study of the nature of things as they are provides the basis
for the art of self mastery.

We can look at the development of Jain thought as a series of
questions about ourselves and the worlds we live in : the inner world
of our memories and emotions and dreams ; and the outer world of our
social relationships. The answers to these questions are found ulti-
mately in personal, individual expersence.

The Jains believe that to conquer our inner world and find our right-
ful place under the sun, we must first understand who and what we are.
We must learn to distinguish between the Self and the not-Self. Only
then do we know what we are dealing with. Only then are we cognizant
of the relative force of energies — the energy of Self and that of matter.

The question underlying all questions is “Who am I 77 Do we really
know who we are ? If not, if we're not sure, the Jains tell us to begin by
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Jooking for a constant in our life, something which is with us from our
earliest memories to the present. What is that which is always with us ?
Tsn't it the awareness that I Jook out on to the world, that I tune into my
environment through the senses, and that [ move about in this environ-
ment, reacting to what my senses tell me and initiating actions according
to my perception and judgement ? Isn’t the constant the unshakable
belief — in fact, the certan knowledge — that I exist ? This experience
of “I am” is what the Jains call jiva-— living, conscious energy —
encrgy aware of uself.

Now, what exactly is this world which we observe and listen to and
taste and smell and touch ? What can this consctousness called “I”” learn
about it ? Isn'tit that it is 2 world of continuous flux, a universe of motion
and rest, of innumerablc whirling particles in space ? Isn't it a world
caught in the intricacies of time ? Can it be that this universe contains an
infinte quantum of material energy — an energy unconscious of itself ?
Such a phystcal universe 1s defined by Jain thought as the not-Self (ajiva),
inammate energy : energy which is not and never will be conscious of
itself.

The word Jain is derived from the Sanskrit word, Jina which means
“the conquerer”. Anyone who works to take charge of his or her
existence and to overcome the mental and emotional blocks which impede
oy or her growth is a Jain. Ulumatley he or she becomes a winner in
the game of hfe  So, no matter what else that person may be : Jew or
Christian, Buddhist or Hindu, theist ot atheist, he 1s a “jna’.

The Jain art of self mastery begins with watching (upa yoga) :
watching, ourselves as we relate to the world ; becoming aware of the
quality of our daily existence so that we can free ourselves from uncons-
cious, mechanical actions and experience the spontaneity of the present
moemcat.  This means that we watch what we do, and how and why we
do what we do We become aware of the impact on others of what we
say. We notice the way our preconcetved notions dictate the choices
we make. We find out that what we once thought were benefits from our
old habits are, in fact, negative and self-limting. Watching is the key
which opens the door of right action. 1t is the first step into freedom.

As Jinas, we are given four basic hints for going about the business
of conquering. The first hunt is inherent in the principle of non-violence
(ahimsa) which d with Mahavira and, incid , inspired
Mahatma Gandhi's passive resistance movement which, in turn, influen-
ced the thinking of Martin Luther King. The principle of ahimsa rests
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on our recognizing that we are, in fact, conscious energy, and that we
share this quality of consciousness with all living beings. In the language
of Albert Schweitzer, ahimsa is reverence for life. Ahimsa demands that
we value life above all else. It encourages us to strive for harmony
between individuals, between families, between nations, and between races.
But like everything esle in Jain thought, non-violence begins within the
individual. It begins with thoughts which are not resentful, with words
which do nat sting, and with actions which do not harm. Learning the
quality of Larmk we free ives from alienati and open
ourselves to the flow of good feeling between people.

The second hint we are given lies in the concept of relativity of
thinking ( anekantavad ), the idea that there are as many approaches to
truth as there are people. Learning to see things from another person's
point of view is key to breaking away from our old, rigid patterns of
thinking. Truth s many-faceted, and the Jam belief js that any time we
make a definitive statement, we should be aware that we are speaking
from an experience of only one facet. Most of us normally sce things
“through a glass darkly™ ; that is, filtered through all the prejudices we
have unconsciously borrowed from our parents and teachers and from
the soctety into which we were born. When we fully realize this, we
can stop clinging to a limited point of view. It doesn’t mean that we
shouldn’t stand by our convictions, but we can soften our dealings with
other people with an appreciation of their side of an issue. Relativity of
thinking enlarges the truth for us so that we can begin to perceive things
as they really are. We can begin to be universal in our thinking so that
we can feel at home anywhere in the world.

The thurd hint is the teachuing of non-acquisition ( aparigraha),
the suggestion that we limit our passessions m order not to be slaves to
the ding desire to That is not to say that many of
our possessions are not useful and often necessary in order for us to
survive in the world and to make our days more comfortable. However,
when the effort to accumulate and care for material things begins to
consume our time and energy and burden us with worry, then we had
better ask ourselves, “What do 1 really need ? How much of what I have
is a help to me, and how much is simply a burden ?”” But possessions are
not only material. For many people, possesstons include other people —
the wife or husband they have learned to rely on, the friend who keeps
them from feeling their loneliness, the child parents count on to give
meaning to their lives and fulfil all their unrealized dreams. In them-
selves, the wife or husband, child or friend may be beautiful, positive,
enriching presences in our lives. But we must watch that our relationships
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with them are not marred by our possessiveness and demands, and we
must see that we don’t collect and manipulate friends and family as we
do our material things. Tn reality, we can turn anything into our pos-
session.  There are people whose possessions include a job whic.h gives
them prestige or a position of power, or fame wluch gives them an identity
when they themselves may have no idea who they are. These people
cannot live without their possessions ; they do not know themselves
except 10 relation to their possessions.  In other words, possessions are
those things which possess us even while we believe we possess them.
The practice of non-acquisition is the practice of non-attachment
Jeaining te free ourselves from the thungs that bind us. 1t doesn’t mean
non-caring  In fact, canng begins only when we can be unconditional
m our refationships.  When we no longer stifie our {riendships with our
constant demands and expectations, then we begin to sympathize with
another’s pain and appreciate another’s growth.  When we are free from
the thirst for more. more, more - more thigs, more thrills, morc praise,
we beatn to mantan some degree of serenity in the face of all our prob-
lems and uncertamties.  Paradoxically, non-acquisttion does not limit
us 1 i expands us. It encourages a person to discover his or her worth
ndependent of what other people say or think. Tt helps us to stand on
our own feet — to be self-rehant even as we share m the give and take
of our daly relationshups.

The fourth hunt that Jain plulosophy gives us is the law of cause and
effect ( karma ), the idea that every ctieet has o cause, that we are thercfore
responsible for the quahty of our life. The Jans share their belef in
karma with the Hindus and Buddhists ; but because it 15 so essential
Lo thew world view, they have developed it n gieater depth.  They see
cach mdividual consciousness as mtrinsically perfect, but covered by
a film of mistaken behiefs and self-imiting fears. Consciousness 15 like
the flame of a gas lamp whose chimney is drmmed by years of accumulated
soot. In fact, the Jains quite hterally see this soot, these karmas, as
physical particles more fine than the atoms or quarks of today’s physics.
Each thought and word and action attracts some form of these particles
to us. Il we are positive. our karmas are positive 5 if we are negative,
our karmas ure also negative. Our karmas attract the conditions
which we live, the opportunities we enjoy, or the obstacles we come up
agamst.  They give nise to our sicknesses and our periods of health.
The faw of karma assumes that we can dictate much of our future by
attending to the quality of what we do mn the present. We can free our-
selves from bondage to our karmas, good or bad, in moments of medi-
tatn or inner contemplation. In these ‘moments, the clouds of con-
fusion part, and we come in touch with our true nature. We experience
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the qualities of (sat), d ding of what is (cit),
and bliss ( ananda ). In other words, we can know what and who we are,
and we can take charge of our relationship to the material world. Taking
charge of our participation with life makes each person a winner in his
or her personal drama. Each person conquers his world as soon as he
takes Tesponsibility for what happens to him. Then we no longer blame
others for our misfortunes. Instead, we ourselves begin to dissolve the
negatives 1n our life by being aware of each moment,

‘The Jain art of self mastery is the art of awareness, and awareness
frees us to be who we are. As the energy of perfect consciousness, each
mdividual takes charge of his thoughts and emotions and the course of
his hfe. Each individual conquers the enemy of his own negativity.
Ths is the Jain art of self mastery. This is the art of winning !



Perspectives on Human Communication

RiCHARD KLEIFGEN

How do we evaluate the use of a life ?

One small flower pokes her head above the soil deep in a forest.
She sprouts and blossoms, spreading her petals to the sun and gives
the natural gift of her fragrance, the beauty of her shape and hue miles
from any human eye. The earth eventually recalls this wee one, as it
does each form it sends. And so she wilts quietly some evening and
her form bends to rest.

Another sister raises her face along a path wn a busy city park. The
folks go walking there every day, now eager for spring’s first signals.
Their eyes delight at the first green shoots and feast on our friend’s full
blooming. Her life 1s spent as the center of exaltation, the object of
unbounded adoration. As the days wane and the departure approaches,
her every change brings a sigh of regret {rom some new onlooker. And
then, like her soul-mate hudden far away, she too returns to the source
of her bounty.

How would you compare these two hives, given so freely and fully
i nature ? How do you decide and then judge your own path, your
mission, your purpose in life ?

Part 1

To communicate with other hfe forms, especially other human
beings, 1s a basic drive in human hfe. One can debate precisely where
this impulse might stand in a hierarchy of human needs. Is it as basic
as the need for food, water and air 7 Should 1t be classed with sheiter,
clothing and other less primary drives ? Or does it belong in a category
with more altruistic longings such as truth, beauty and justice ? However
one chooses to categorize it, the fact that it is an intrinsic part of life
seems undeniable.

Alongside this drive, which may be considered a need to go outward,
to project consciousness into relatonships, there stands another often
opposing desire to go in, to be alone, to commune with one’s own being,
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be in tune with one’s inner voice to the exclusion of all distractions.
This drive has compelled men to leave human companionship and seek
out spots of serene seclusion in order to be undisturbed m the practice
of spiritual disciplines such as fasting, silence and meditation. This is
the expression of the need of consclousness to experlenoe itself, to rcst
in a feeling of whol This is so i

and fulfilling that it has been named bliss, freedom, pcrfecuon nnd
it has, for ages, beckoned to men and caused them to give up all worldly
involvements — possessions, family ties, social relations, positions of
power and glory.

As each of us experiences life and its potential, we come face to face
with these two needs, these opposing drives. They find their expression
in the great accomplishment of history, the highest ideals of humanity.
The need to communicate and reach out takes form in the search for
and striving to establish utopias, perfect communities where economic,
social and political systems are designed to nurture the finest in human
relations. The inward path is expressed in the monastic hfe, the solitary
monk or nun, the choice to seek refinement and even perfection of con-
sciousness in tranquil isolation.

Each of us must choose between these two ways of living, or live
in such a way that a balance between the two can be mantamed. Because
this decision is so relevant to each of us and so poignantly characteristic
of the human condition, it will be valuable to examine the teaching of the
Jaina tradition, both explicit and implicit, to ascertain what it has to say
about these questions.

One of the first facts we discover is that of the twenty-four Tir-

Y’ or supreme of Jain phul hy, all but two were
‘married and lived, for a time at least, in famihal settings.! Most were
princes or kings, rulers with great power and responsibility before they
renounced and took their mward journey.

Adinatha, the very first Tirthankara, is credited with giving humanity
the gift of culture. He taught poeple how to write and read and how
to govern themselves. He gave rules for organizing family and society,

! Only Mallinatha the 19th Tirthankara, and Neminatha, the 22nd in the line, did
not marry. Nemi agreed to take a wife, but refused to take part in the ceremonies
when he saw the poor beasts being gathered to be slaughtered for the wedding feast.
He renounced the world then and there and went into the wilderness to attain en-
lightenment.
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and he taught men and women about art, agriculture and economics.*
Before his time such activities, now so engrained n our lives that we can
hardly imagine hfe without them, were unnecessary. Men and women
lived 1n harmony together, and the earth was rich and sweet. All that
was needed to sustam Iife was readily available to everyone, and aithough
there were no shortages, generosity and magnanimity prevailed.® As
these conditions detetiorated and people began to have conflicts a teacher
and leader was needed to uplift and enhighten humanity. This became
Adinath’s mission on earth ; he was the saviour who rose to meet the
challenge of that time. Thus one could say a precedent of attending to
worldly duties was established by the first Tirthankara.

The very word used 1o describe these twenty-four prophets points
out the paradox we are exploring. The term Tirthankara is hterally
defined as “bridge-builder™. But the bridge they build by the example of
their lives can be interpreted both as a span from one shore to another —
this world 10 hiberation (mokga) across the sea of samsa@ra — or as a link
between life and life, a conneetion and meeting among souls for the pur-
pose of mutual evolution and spiritual growth.

1t 1s noteworthy that Dr. N. N. Bhattacharya chose these words for
the dedication of his book, Jamn Philosophy : An Historical Outlue : “*Dedi-
cated as a mark of devotion and reverence to the holy name of Lord
Mahavira who nspired men to fight against oppression and exploitation,
disease and death, cruelty and caste, anger and pride, deceit and greed.”t
Here again the dual nature of the mission of hife 1s evident — oppression,
exploitation, discase, death, cruelty and caste are enemies of the outer
woild, bindings imposed by outer forces ; anger, pride, deceit and greed
are the most {enacious inner enemues of mankind, the four passions or
kasayas of mohaniva karma

*** Historical Considerations *+*

When we look at the life and teaching of Mahavira, we find the same
two-sided approach.  Born to royalty, he became a husband and father
before leaving the palace to strike out on the path of asceticism at the age
of thirty. After twelve and a half years of austerities and meditation

* Religion and Culture of the Jainas, Yoyt Prasad Jam, Bharatiya Jnanpith, bj45-47
Connaught Place, New Delbhi, 1977, p 10.

* “Infancy of Human Race as Depicted m the Jama Agamas”, J. C Sikdar, Jain
Journal, Vol. VII, No 2, Oct 1972, Jain Bhavan, Calcutta,

¢ Jan Philosophy in Historical Outline, N. N, Bhattacharya, Munshiram Mancharlal
Publishers Pvt Ltd , 54 Rani Jhansi Rd , New Delh 110055, 1976.
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(dhyana), he attained the state of omniscience and then returned to teach
the people. When he presented his sermons, he chose to use Prakrit, the
language of the common man rather than Sansknt the more reﬁned
medium of scholars and theol wanted to

with all people, to make his message accessible to everyone, not just the
intelligentsia.

Mahavira had great mﬁucnoe on public pohcy in his time, as he
worked to reduce opp of women, to eli slavery and dis-
crimination by caste, and to diminish the slaughter of animals for re-
ligious sacrifice and also for food. He did so by taking positive actions
in his own teaching. For example, he the four-fold order
of monks, nuns, laymen and laywomen and mitiated an untouchable,
Metarya, as a muni. Furthermore, he liberated Candanabala from the
bondage of slavery and imitiated her as the first nun. As a result kings
and princes were compelled to bow m respect and reverence to a former
serving girl and a lowly untouchable.

This forward-thinking style of living marks one aspect of the way
Mahavira brought about social and political reform. The other way
was to be available as a spiritual guide and consultant to the kings and
rulers of his time. Bimbsara, also known as Srenika, one of the most
famous emperors in Indian History, and his queen Celana, helped to
lead the lay orders of disciples of M isara’s royal
Ajatasatru, and his son in turn, Udayi, were also followers of Mahavira’s
teaching. Many other royal families who followed the philosophy of
Mahavira, and his disciples at that time met resistance almost nowhere.

Parsvanatha, whose historicity 1s not questioned by serious scholars,
was the twenty-third Tirthankara, living in the 8th century B.C. He
gained a very large following, mcluding some powerful rulers. Also, 1t
appears that his influence spread far beyond India’s borders, reaching
central Asia and probably even to Greece.®

ha, the ty d Tirthankara, was a cousin of Krsna
and is generally thought to have lived in the 15th century B.C. He is
especially renowned for his steadfast teaching against the slaughter of
animals for religious sacrifice as well as for food. Parsvanatha and
Mahavira continued to make this a main point in their teaching also,
and as a result they both did much to restore vegetarianism as a way
of life in their respective eras.

® Religion and Culture of the Jainas, p 13.
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Throughout the history since Mahaviras time, Jaina munis have
consistently been recognized by emperors, kings and princes for ther
wisdom and spinitual nsight  Rulers of Magadha, Mahavira’s native
land, were generally favourable to Jainism, if not real adherents, for
centurnes after his passing m 527 B.C.  About 325 B.C. Candragupta
Maurya established a new dynasty there and extended the empire con-
siderably. His political guru, guide and prime minister was Canakya
who was believed to be a Jaina. In 297 B.C. he abdicated the throne to
follow the path of a Jana ascetic

Candragupta’s son. Bindusara, also adopted the Jamna faith and his
successor was the famous Asoka, who was a Jaina unul being converted
to Buddhuism. His grandson, Samprati, is remembered as a great patron
of Jumism. Various other ruleis n different parts of Inda followed
Jaina teaching and took muns as their gurus and guides unul, by 300 A.D.
Jaumsm was a firmly established philosophy in most parts of India.

In the muddle ages, there are some cases of persecution. but they
are rare ; and though royal favour was not as readily forthcoming,
generally munis continued to be sought out as court gurus and teachers.
In many spots Jaina learning centers flourished.

In the 12th and 13th centuries lslamic faith became an important
factor 1n India, especially in the Delhi arca  In response, what 1s called
“Hindwism™ underwent a fervent revival and Buddhism largely disap-
peared. Jwnism held its own under these heavy odds. In the time of
Akbar (1556-1605 A.D.) Jaina gurus were honoured in the court and
much literature was produced by Jaina scholars throughout the Mughal
period

*** Modein Times ***

Duiing the British regime and thioughout the 20th century movement
for independence, Jamnas were found in the forefront of the struggle,
always supporting Mahatma Gandhu in hus steady and determined efforts
to gain freedom through non-violent action. Since independence, they
have ived peaceful, prosperous and healthy lives i in a.!l parts of India.
While their numbers have d they have of
leadership 1n trade and commerce, government and politics, and also
in the professions.

Thus is the sitwation today among the Jaina laity. The munis still
have an influence on public events which far outweighs their numbers.



APRIL, 1980 125

When one renounces to become a monk, he gives up all direct involve-
ment in economic and political affairs such as voting. Perhaps it is
because of this total separation from the arena of petty political struggles
that the Jaina monks are still looked upon for counsel and advice by
leaders and rulers.

It is important to realize that this attitude of non-involvement in
political disputes and wrangling has its basis 1 the philosophical prin-
ciple of anekantavada or many-sidedness, a tenet which ranks next to
ahimsa in importance in Jainism. Anekantavida means that truth has
many facets and each point of view concerning a particular issue or
situation has relative validity and merit. Because two parties see things
differently, even exactly opposite of each other, does not mean that one
is right and the other wrong, one opinion true and the other false. If we
look deeper, we shall see that each side has its background and reasons
for arriving at its conclusions. With this broader understanding, we
can accept all points of view “‘as they are”, without judging in old preset
ways which are merely atutudes shaped by the values of our particular
culture and society.

This attitude of ] p and
flexibility in personal and also political relations. It is largely for this
reason that Jamas and Jamism have remained in India while other
groups have been forced out. Jainas throughout history have cooperated
with leaders whenever possible while others chose to confront powers
and lost.

Thus hustory teaches us that the Jamna answer to the question of
inner absorption versus outer involvement is balance, often a paradoxical
one. By going deeper into oneself, one discovers answers to universal
mysteries and uncovers the source of wisdom which can be applied in
all life’s conflicts. This causes one to be sought out by more worldly
persons who ize the self-confid and self-reli evident as
the rewards of the internal life. So the one who probes the inner world
becomes the sage whose spontancous vision reveals sound advice about
the outer world.

Though these wise men cooperate with world's rulers, there is a
reluctance on their part to give up the peace and quiet of solitude. Their
first choice is to be with themselves, having conquered the desire to live
a public life. They respond to the situation because they also are not
attached to their privacy and silence.
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It is this mental atutude of desirelessness that is most important
in understanding the paradox, and also 1t ts that which shcdsAIight on
the emphasis Jainism places on action or caritra. The three jewels of
Jaina thought are right belief, right knowledge and nght conduct. By
tght belief or samvagdarsana 1s meant this attitude of desirelessness and
4 conviction that Self 1s pure and perfect. Our mission is to realize that
perfection and for that we need knowledge, the second step  However
this knowledge 1s not mere i about the world or even one’s
self ; books on theology or psychology do not contain this knowledge.
Rather “right” knowledge, samyagjhiana, arises from the experience of
one’s Seif. the touch with that divimty which hes within each of us.

Then the third aspect, night conduct or samyagcaritra, follows
logically and spontaneously. When one has the belief i divinity and
perfecuon of soul and gams some real understandmg or knowledge of
it by meditation and being m touch with that divinity. then naturally
he or she wants to share that experience, to help others to feel it and to
perfect themselves more and more  For these reasons, the peaple adopt
the spiritual practices, the disciplines, and adhere to the ethies lard down
in the scriptures

Thus the three in reality become one.  Behef leads to knowledge and
then to action.  This agamn enhances behel and kindles the yearming for
more experience and deeper knowledge.  So more action 1s undertaken.
Life becomes a and of outer and mner
quest, of spiritual exp and worldly decl. . of insight and
outpouring. Indeed, these opposing terms lose their meaning as the
oneness of the eneigy of hile itself 15 expenenced and refined.

Part I

Having looked at some historical precedents and specific examples
af how others have satisfied the need to communicate with life and found
a balance in living, we now can examme another dimension of the ques-
tion. We can say that this 1s the inner dimension, the individual per-
spective.  We each must make a personal decision—do we hve in the
world, assume responsibility in relationships of family and friends or do
we give up this lifestyle in favor of the way of the recluse ?

One way to view this predicament 1s to ask, “Is the pain of emotio-
mnal involvement with others, and espectally the loss of those dear to us—
a son or daughter, a wife or i a mother or brother—gr
than that of 1solation and separation ? Is giving up of home, family,
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possessions and comforts once and for all more difficult than bearing the
pain of worldly ties 7* We know these departures must occur and yet we
are afraid and incapable, either because of circumstances or weakness,
to break away and take the path to complete solitude and isolation.
We are caught in the middle.

Approaching the dilemma fiom this point of view, we have discover-
ed a basic tenet of Jaina philosophy, namely that Ife in the world is
essentally pamnful, and the purpose of hiving is to free ourselves of this
pain and reach enlightenment. Building upon this idea, the teaching
develops a very complete code of ethics to guide aspirants on their journey
to liberation. Various stages are described 1 as an embodied soul
progresses, he or she becomes more and more independent of worldly
bindings and ties. He moves from the commitment to family to the
commitment of a monk, and then devotes himself to the perfection of
consciousness through the perfection of the renunciate’s vows. So the
path leads to the life of the mum. away from the common pattern of
famly relations. Then why do we not adopt this path now ” If we
know that this is the ultimate prescription of the sages and we want to
reach that goal, what stands in the way of our immediate acceptance to
this choice, these vows ?

The answer hes in this question of communication, the need for
wholeness.  As we scek to fulfill ourselves through relationships, our
attachment for others anises and grows. It 1s this attachment which is
the root cause of our pain (dukha). When we free from it, we are free
from the pain of hfe.

The way in which thus need blocks our progress 15 paradoxical,
however. People and relationships distract us from ourselves, from
finding wholeness and peace within. But if we go off alone before we
are ready, we burn in the pain of attachment just the same ; we feel none
of the calmness and joy that 1s the reward of saintly renunciation. So we
cannot simply say either, “Renounce and be free”” or “Find wholeness
in living harmoniously with others in the world"".

One can answer, as Buddha did, that all pain results from attachment
and desire, and so if we are mentally attached, we can expect pain,
regardless of what hfestyle we adopt. This 15 a fact, an ultimate truth ;
but until we experience it, it has httle meaning. This pain is such a
part of hfe as we know it and see 1t around us, this decision so challen-
ging and profound, that it demands some further consideration. No
quick easy answer will satisfy us. As the poet-philosopher Pascal wrote,
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“The heart has its reasons which reason cannot define.” E_ven Buddha
lingered at the door of his home through the night of his departure
hovering and deciding hus final course.

When we analyze this need and trace it to its source, 2 question comes,
“Is it rooted in our cells, a function of our bodily condition like the need
for food, water, air ? How deep does it really go ? Is it part of our flesh 2*
‘We can say that creatures have been known to live without it, unlike the
other bodily demands mentioned, and yet it is closely linked to our
emotions and the emotions are tied 1n with our cells, glands and hormones.

If we say this desire is “non-essential” 1o life itself, then how do we
view it ? Tsit to be regarded as a comfort, important to life but ultimately
dispensable, like shelter and clothing ? Or should we say it is like those
hugher goals of truth, beauty, justice ? Is it an aesthetic value that
becomes more and more refined as man develops ?

Mahavira taught that alf hfe shares four basic drives in common--the
drive for survival and protection of the body, for food, sleep and sex.
The sexual impulse can be viewed as an expression of a need to realize
wholeness, to fulfil and complete onesell through relationship. When
thus desire is sublimated, it seeks to reach out and touch through the
al poetry, drama, painting, sculpture. Sometimes we think this 1s the
experience of special people we call “artists™, but who is an artist ? Is he
not simply the one who feeels this longing to communicate more 1ntenscly,
the one who focusses his attention more exclusively on that aim ?
His hfc takes on meaning because of his art, and that sets um apart from
other men, but the same drive is found 1n all of us in varying degrees of
ntensity.

If we accept that this predicament is an inherent part of human ex-
istence, then perhaps we have been taking the wrong approach in looking
at -t as a barrier or obstacle. Maybe, we are asking the ‘wrong question,
Instead, let us ask what part the art of communication can play 1n our
progress toward mokya, in freeing ourselves from the bondage of painful
attachment.

The idea of communication 15 central to the Jana theory of know-
ledge and the of k ledge in the soul’s and
lution, The most rudi y form of & ledge is mati jhana—
knowledge acquired through the senses and mind, through direct
and interaction between the gross, physical body and the environment.
The next stage is $ruta jaana, knowledge acquired by inference, from
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words, teaching, symbols. Here the mind is used to draw conclusions
and think abstractly. The third type of knowledge is avadhi jfiana,
telepathic or intuitive knowledge. This understanding comes directly
without actual contact between the person and object observed. It can,
in more highly developed souls, have a very wide-ranging field of per-
ception. The fourth type s manahiparyaya jhana, knowledge of the
contents of the mind of another. This 1s a more advanced stage and also
indicates a more subtle, inumate and highly developed type of communi-
cation. (( is direct and does not depend on actual proximity or contact
between two souls.®

The fifth and final type of knowledge is kevala, perfect and complete
knowledge. In the kevala sfiana state, a soul has direct and simultaneous
comprehension of all objects. It1s a stage beyond normal understanding,
beyond words : it 15 an experience itself, which transcends the level of
what we call mmd.”

‘What 15 important s that this state 1s the ultimate mode of communi-
cation, it 1s pure and perfect clarity of understanding. Theie can be no
mustake and there is nothung 1t cannot grasp. [t is fullness, wholeness,
oneness

On this highest level, we can say that soul 1s really an emanation of
energy. The Siddhas, those who have attained ulumate iberation from
the body, exist as pure. sentient energy which is formless and yet does
emanate outward through the universe (loka) from Siddhasila (the final
abode of the soul.) We who are as yet embodied can attune to that
energy and gam inspiration and upliftment for our journcy. This is
the purpose of the sanctified mantras and the teachings and teachers.
All the practices help us tune our consciousness to that frequency which
is absolutely pure and b: d. Therefore we can say, from one
point of view, pure consciousness is really nothing but pure sentient
energy communicating.

If the perfected souls are pure consciousness communicating, then
all we see and feel around us is the expression of this same energy in

¢ Another point of interest 1n Jamn teaching 1s that souls who have advanced themselves.
tughly by practice of spinitual disciplines develop another body, called the aharaka
body, which is said to ssue forth from the center of the brow. It 1s useful in com-
munication between Srutakevalin and Kevalin when the two are separated by a great
distance.

7 Since finite mind cannot really comprehend such a condition, words are not
adequate to describe 1t
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various forms or bodies. Jaina philosophy states that soul is intrin-
sically pure and perfect, but we do not realize that perfeclior} because of
karmas which adhere or stick to the soul, covering or clouding the pure
consciousness and its expression. For this reason, errors or mistakes
are made in receiving information and knowledge from the environment.
For the same reason inappropriate, often harmful responses are made to
information as it is received from the environment.

The forms and the way the energy expresses itself and is experienced
by us depends on the degree of purity attamed, the particular karmas
which are blocking the mdividual soul from its ultimate pure condition.
Karinas are then, from this point of view, those particles which 1nhibit
hinder and distort communication between and among souls ; they are
the “things™ which block the pure flow of energy of life.

We feel a need or desite to communscate, a lack of wholeness that
motivates our outreaching, according 1o those covenngs which we are
experiencing.  For example, 1o the extent that we sufier mohaniya karma,
our effort to commumicate will be coloured by destructive emotions or
kasavas, by anger, pride, decert and greed. Thus two people argue and
quarrel rather than enjoymng peace and soothing companionship. As
our viston 1s obscured by darsana niya karmas, we may d
or musinterpret the messages we receive. and our jiandvaramya harmas
will block us from learning, {tom deeper comprehension of a given subject
of knowledge.  Anraraya karptus will inhibit our capacity to communicate
and respond to others

The soul has always been in this contact or partnership with matter ;
there was not a time when soul was pure and then it “fell”” or somehow
lost 1ts purity. In fact, the story of evolution is that of soul's deve-
lopment and growth, 1ts emergence {rom the grip of matter so that
consciousness or sentient energy has more and more command over
inatter.

How does the soul acquire this control and how does it show itself ?
The dominance of matter over soul is seen 1n desire  Attraction and
repulsion are qualities of matter, not soul, which is by nature infinitely
catm, peaceful, blissful and all-knowing. That is, pure consciousness
is deswreless and 1t feels desire only as 1t experiences its affihation with
karmas or matter. To overcome desire is therefore to free from the
binding of karmas ; to practise equanimity in the midst of attraction and
repulsion brings strength to the soul, and is the path to freedom.
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The omniscient soul is the one who has completely conquered desire.
Jainism teaches that such a soul is in its last birth, burning or dropping
those final karmas of body (nama), life duration (ayus), pleasure and pain
experience (vedanlya), and family (gotra). Such a sou! does not acquire
new karmas. It does not further bind itself because the force of desire
is absent and that is the sticking force.

Now we ask, if he has no desire, why does an enlightened soul
communicate at all ? And how does he ? What is the nature of this
communication ? We can only speculate about such a topic, basing our
surmises on scriptural descriptions and our expertences with highly en-
lightened teachers and saints. 1t seems that the Kevalin communicates
more with his presence than with words. For example, Mahavira's
last sermon was attended by birds and beasts of all kinds, and also devas,
devis and humans of many different lands and languages. Yet all were
able to understand his meaning and gain inspiration from the experience.
If you have been in the company of a highly evolved person, you know how
this can be so. 1t is the vibration of thought, the energy itself that
penetrates most deeply and this 1s beyond the limits of language. Indeed
at this highest level, ion is really an exch: of energy.
And its highest purpose 1s to free us of karmic bondage, to “‘enlighten".

Here we discover one of the great paradoxes : the soul who has
reached enlightenment or omniscience, the Kevalin, has no desire to
communicate and yet he is the perfect communicator, the Tirthankara
or bridge-builder, the wlumate teacher who s sought far and wide by
those in search of wisdom. His knowledge is a clear radiant beacon,

, blocked by any personal need.

The Kevalin, because he has no desire to please or teach, no desire
1o speak or answer, desire at all, sees life precisely as it is, and he can
communicate directly to each soul 1n the manner which will be most
effective. His body is merely an instrument for conveying soul’s energy
which is pure knowledge. For this reason his light can remove the
darkness of those who come near him, simply by being, provided the
lesser soul is open and ready to receive the teaching.

Coming back to our initial question—the dilemma of going inward,
being a recluse or living among people and being active in the world—
from this point of view, it is natural that we ask, “What can anyone do
for anyone else, after all ?” If Jesus could not keep even twelve disciples
faithful to him, what can any soul do to liberate or enlighten another ?
In other words, what can really be communicated ?
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Jana teaching says that the teacher or any soul can only be an
instrument or auxiliary cause in the removal of karas. The individual
soul must be ready to provide the energy or will to uncover itself. A
teacher may encourage and inspire a student to make that effort, but
the disciple must first open himself to the teaching and then undertake
practices 1o mmplerent it. Without this conviction and effort, there
can be no real progress, no matter how evolved the teacher may be.  Here
the meaning of the three jewels of Jaimsm, right belief, right knowledge,
and right conduct, becomes clear. The student must believe in himself
and waat (o change : then the knowledge and experience of the teacher
can enter his being and help him catch a glimpse of reality. hus soul’s
nature. Finally this glimpse may mspire him to work or tahe action
(caritra) to remove his karmas and be free from binding.

The nature of the moment of moksa iself. the mstant of absolute
and final departure, reflects the way i which the need for communication,
for touch. 1s part of all hfe. Though t does not oceur with all souls.
the final moment for many 15 called samudghata. In that moment, just as
the soul s leaving the body. it expands 1o touch each pomt of space m
the universe.  There 15 no desire. but all souls must make this contact
before their journey 15 complete, and so any soul that has not yet touched
each space pomnt will expand to do so0 10 the final mstant  So up until
the very last, the life 15 compelled or diven by some foree 0 have u
touch, to communicate 1 a way. with the universe

This need to touch and to be in 1ouch with other forms of Ife lies
at the very root of out bonda Our fear of separation, of flying free,
our need and longing to be secure 15 a desire to hold. to grasp, to be m
contact with matter of some hind A baby feels secure and plays happily
when placed on its stomach where it can feel the sobd touch of earth and
balance itself safely. It cnics and flails its hmbs in fright when placed
on its back. Why do we fear falling > Why do people who begin to
meditate feel afrud when they experience a floatmg, “out-of-body™
sensation ? Is it not because our secunty comes from the solid touch of
matter 2 And on a subtler level, this desire s the source of our contact
with matter, the sucking of consciousness to karmas. As long as we
have not conquered this fear of separation, we cannot be frec.

Thus Jaina philosophy teaches us that we are all on a journey towards
ulumate lib freedom from ) with matter, from contact
with karmas. Attraction and repulsion are the forces which drive us
back and forth as we struggle to be free : they are the evidence of the
mfluence of matter on soul and they display themselves as desires in
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consciousness. As we free from the grip of desire, we liberate ourselves
from the karmic particles.

One of the most basic desires is to share companionship with life
in other forms, and one of the great paradoxes of living is that desire,
which 15 the cause of our binding, becomes the means of our liberation.
By experiencing, sharing and touching Iife, we learn and grow towards
freedom.

The energy of soul expresses this need at a multitude of levels in
its progress—first as a need for survival and security, then through sexual
contact. As that is gratified, communication revolves around deeper
emotional interactions, the drive for affection and/or power. As one
refines consciousness, communication becomes more pure, a need for
love, for intimate personal contact of a helping nature. Then one feels
this same longing in a more and more universal sense, as the desire to
express oneself creatively, artistically. Finally, all one’s desires are
sublimated to fuel the drive to grow free and to help others grow free.
This is the stage of the teacher, the gure, and finally the Tirthankara.

How does one begin to make use of these ideas in everyday hving,
to experience more of this joy of freeing and giving here and now ?
That 15 the question for the real seeker, he or she who would go beyond
mere information mto the realm of realization. If hife 1s a journey we
travel alone to freedom. then how does one make one’s way in the world
to expedite the progress and harmonize with one’s fellow-travelers ?

The first step is to know this law of karma and soul, to have this
understanding and to study the nature of bondage and freedom. Ths
is one of the greatest pillars upon which Jaina philosophy stands ; the
mind is to be cultivated and trained to speed one’s progress and the main
food for the mind is the law of karma. No teaching develops this subject
with as much precision and detail as Jaimsm. It is a demanding study
which ultimately requires not only reading and research, but the counsel
of a wise teacher and one’s own experience of deep meditation.

This opens one's eyes to the world as if is, and 1t is this vision which
characterizes the “seer””. Then one finds that each embodied soul has
its own point of view and each has validity, each has something to offer
on any given subject or issue because each has this unique perspective.
To recognize and appreciate that fact and then to expand one’s own
conception of reality by looking from these various angles is the essence
of anekantavada, the principle of many-sidedness. Cultivating this
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approach o viewing the world (rees one from the peuty attachment to
old, habitual patterns of thinking, from concepts of “'right and wrong™,
“good and bad"". and opens the door to hugher knowledge and ultimately
omniscience, the state wheremn all points of view are seen simultaneously.

Adopting the practice of this way of seemng others and accepting
their opintons for what they are naturally feads to an atutude of non-
attachment to thmgs and rdeas. Attraction and repulsion, those
binding forces which limit and restrict us mentally, emotionally and physi-
cally naturally drop away.  We begn to appreciate life and see 1ts beauty
and truth and we long to go farther in this appreciation. The feeling
has 1ts own reward—the expertence of peace, contentment, wholeness
and oneness with life.  Our competitive nature binds and separates ;
our cooperative side joins and hberates.

When the feehng of appreciation grows, and becomes deeper. re-
verence for hife 1s born within us. Contemplating the miracle of each
moment and each hfe that surrounds us, in whatever form, fills iife with
brilllance and hghtness. The barriers disappear and the dichotomy,
the apparent predicament of hving alone versus hving m the world, of
1olation versus communication, dissolves, washed away on a wave of
this hight of msight, the experience of awarcness and reverence for life.
The feelmg to help, to simplify hving and demand less for oneself,
to elevate the need to communicate and sublimate the desire for touch
to the level of real spurtual communion destroys the old mental barriers
that inhibit our free-lowing natural love of hfe itself. Life 1s now seen
as one, whether it s pulsing within us, shuning in the cyes of another we
meet, or cmanating from the purified masters. This is the key which
Mahavira brought in hus teaching of afunisd, this 1s the starting point
and the ultimate resolution t the path of the Jaina.



YOGA-TRIPLET

Suzuko OHIRA

The word yoga ordnarily denotes the cessation of mental activi-
ties, but the Jainas use 1t in the techmical sense of action committed
by the media of mind-speech-body. And this yoge-triplet plays an
important role in various fields of Jainism. For instance, it forms the
so-called trovidham trividhena along with karana-triplet. It consti-
tutes the content of gupr. 1t 1s the basic cause of asrava in karma theory,
and 1t 15 counted as one of the 14 marganasthanas Beside all these,
the concept of upayoga 1s surely mvolved with the concept of yoga,
and even the series of atomic groups called sevenfold varganas is for-
mulated centered around the triplet of mind-speech-body. Since yoga-
triplet expresses merely the divisions of action, 1t could not develop
iself more than a technical concept as such  However. it 1s important
enough to note that 1t came to exert its capacity in the wide range of
fields i Jaimsm.  Then how did this concept of yoga come into being
in the Jaina school ? This question may deserve a study in order to
understand how 1t came to attract the Jama thcoreticians in various
subject fields, which is attempted 1n the following,

The later so-called karana-triplet, action committed by oneself,
action commutted by the other for hs sake, and approval of the action
committed by the other for his sake, makes its consistent appearance
in the Acara I. wherein the later so-called yoga-triplet 1s marked by its
absence. On the other hand the Buddhists considered karma or action
m terms of three media of action by mind-speech-body, which makes
its consistent appearance in the earliest Buddhist texts such as the
Suttanipata, Dhammapada, etc. The term yogu in this techmical sense
or the triplet of mind-speech-body minus naming 1t 3 oga starts to occur
in the Satrakria I onwards, but the word yoga in non-technical sense
frequently appear in the Acara 1, Satrakrta I, Uttara (early chapters)
and Dasavaikalika which belong to the carhiest canomcal stage in due
sequence. And the Jaina concept of fivihenam karana-joepam makes
its first appearance in its full-fledged form in explaiming five mahavratas
along with ratri-bhojana-viramana as the 6th vow 1n the Dasavaikalika
IV. And this chapter which deals with the 6th vow and is composed
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1n prose is considered to belong to a slightly later stage.’ Al this implies
that the Jainas formulated this concept of yoga-triplet after the Buddhist
classification of karma in connection with karana-triplet.

Aat P Igated that anarambha or ol to the six
classes of beings is the pathway for liberation. And since his non-
violence received from Parsva was based on the primitive animist posi-
tion and vawra theory, any physical action committed by a being could
not escape committing violence 1o the other visible or invisible beings.
Vaira meaming anger, hostility, enmuty, etc. is here understood as the
principle of retribution that a victim emits at the slaughterer to return
due revenge when violence 1s committed on lum. Thus on the part of
a convict, vaira 1s the very sin committed by himself.? Mahavira then
proposed that the action committed without any intention of violence
was free from guilt.®> At the same time he created a rule that a monk
was responsible for his sinful action if it was directly committed by hum-
self, «f 1t was indiwrectly commutted by the other for his sake, and if he
approved the fact that st was indirectly commatted by the other for his
sake, for in these three cases he 1s the immediate agent of the intention
of violence.

Since varra 1s emitted by a vicim when he 1s physically injured by
a slaughterer, but not when there 1s the presence of mere intention of
wviolence or verbal violence (speech was understood as matenial in the
later canonical stage). it must have been considered that monk is res-
ponsible of his physical action committed by karana-triplet. Mahavira’s
rules of practice exemplified 1n the early Jaina canon are therefore based
on the prolibition of physical action harmful to the vissble and nvisible
beings  However Mahavira clearly admitted that the presence of the
intention of violence 15 the worst sin. Likewise he is described in the
Acara 1.9 that he kept silence as far as possible, and he constantly taught
tus disciples to practise sanmutt, gupti, samyama and samvara (which are
used 1n the synonymous sense in the Acara I and Sufrakria 1) to control
themselves and their senses. This indicates that Mahavira himself
never neglected the action committed by mind and speech. However,
he did not obviously feel the need of expressing action by the three media
as Buddha did.

! Douat, K K. “The Problems of Fthics and Karma Doctrine as Treated in the
Bhagavau Sutra™, in Sambodhi 11-3, p 4

* Dwit, KK Ibid ,p 6

® Acara 154301, Sutrakrta 1.1.2 52, etc.
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But soon the Jainas take up the problem of bhasa sanuti in the
Dasavarkalika beside esana sanuti which s already dealt n the Acara 1-
Satrakyia 1 to a certain extent. Then the topic of vingya makes its
appearance in the Urtara I and Datavakalikca 1X. Aund the dcara 1T
takes up four samitis, i.e. esand, bhasa, irva and vyutsarga, excluding
adana-niksepa sanun. These samutis and vinaya which constitute the
prnimary routine of monks™ daily activities necessanly demand monks
to be disciphined 1n their mental, vocal and bodily activies. Here it
seems that the Jammas began to realize the convenience of expressing
action by three divisions as the Buddhists used to do, and came to for-
mulate yoga-triplet.

The word yoga 1n non-technical sense is employed i the following
ways 1n the texts belonging to the carliest canonical stage. ‘kayam
ca jogam ca irivem ca’ n the Acara 1.8 7 436, ‘avanasoyam-ativayasoyam
jogam ca” in its 9.1.476, ‘avata-pgayae’ m its 9.4.516, ‘ayata-jogam’
nits 9,4.522, ‘wralam jagato jogam® m the Sitrakrta 1.4.9.84. ‘samahi-
Jogehin® in s 4.1 16, ‘thana-jogam’ m s 8.26, ‘jayayam vihardhi
Jogavam’ n ats 2199, and ‘bhavani-oga-suddha-ppa’ m s 155
*sapyyamo-joga-sant” in the Urtara X11.44, “sivajja-jogam’ n its XX1.13,
ete : ‘acchana jocra’ n the Dasavaikalika VI3, ‘yogam ca sumana-
dhammarmm™ i s VI 43, “giha-jogeon™ mois VI 21, “samjoma-jogam
ca sajjhdva-jcgam ca’ in s VIIL62, ete

The word voga above 15 employed 1in the sense of “endeavour™
or “effort” as m the case of the carly Buddhist usage collected in the
Pali English  Dictionary  Then, when mental-vocal-bodily activities
were formulated as the content of joga. the word ) aga must have meant
a soul's endeavour or effort expressed by these three media of action,
The Buddhists constdered that an agent’s cetand 1s cxpressed by these
three media of action.  The Jamas thus followed the Buddhists m for-
mulatng the concept of yoga. This Buddhist conecpt that karma or
action 1s the expression of cetana 15 said to be implied i Buddha's 12
interdependent origmations wherem cetana 15 placed before novia-ripa
(i.e. the objects of cetana) derived by ayatana (1.e. six senses) which iy
placed after nama-rupa. But the earhest arguments that the vocal and
bodily activities are also originated n the agent’s cerana as in the case of
mental activity, therefore mental activity weighs most ymportant among
the three aganst the Jamnas who weigh bodily activity most heavily,
are said to occur in the Madhyama Nikaya 56, 111 and 136.

 Funahashy, 1ssa1: Go no Kenkyu (A Study of Karman), pp.32 ff.
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1t is difficult to ascertain the age of these texts in the Madhyama
Nikiaya. However, from the facts that the word yoga in both non-
technical sense and technical sense occurs in the Dafavaikalika, and that
the full-fledged cxposition of vraras by yoga-triplet and karana-triplet
in proper way occurs for the first time in the Dasavaikalika 1V, it is safer
to conclude tuat the concept of yoga was formulated by the time of
Dasavaikalika 1V. Yoga-triplet must have been thus established in
connection with karang-triplet in order to express the range of a monk’s
responsible action.

And even when the Jainas formulated yoga-triplet, they continued
to weigh physical action most heavily as the Buddhists criticized, because
the Jaina way of non-violence was primarily based on the primitive theory
of varra. This attitude of the Jainas underwent a revolutionary change
in theory when the karma doctrine developed in the later days, because
the action of violence was here reduced 1o be a partial cause in attrac-
ting the cightfold main types of karma. These threefold activities of
voga then came to express themselves with equal weight as the basic
cause of dsrava, for the moment mental action or vocal action 1s com-
mitted. 1t 1s supposed to attract karma matter as in the case of bodily
action. This shows that the Jainas finally sloughed off the primitive
beliel in vaira theory. The pathway for salvation ts here advocated by the
removal of karma from the soul in the place of the old position that
non-violence constitutes the sole path way for liberation. The practice
of dharma, anupreksa and dhyana occurred in the late canonical stage
may also evince the due weight given for the mental and vocal
activities.

Yoga-triplet conveniently cxpresses the totality of action expressed
by the three media of a being. Therefore once it was formulated, it
came to be used independently in various fields, particularly n the field
of kartna doctrine as mentioned just now and in the field of ethies whercin
action plays the man role.  Thus the triplet of mind-speech-body became
the content of gupti, which however seems to have occurred in the con-
siderably late canonical age. Because the Sutrakrta 11.2.662 relevant to
ryapatka kriza, which is the concept formulated in the late canonical
age in the context of karma theory, thereby this treatment here is the
later interpolation, enumerates mind-speech-body as the content of
both samiti and gupti, beside listing the formal content of samiti. A
similar treatment of the content of samifi and gupfi occurs in the
Bhagavart 11.1.91 which also belongs to the late canonical period. All
the five samitis do not occur yet in the four old Chedasttras (i.e. Brhat-
kalpa, Vyavahara, Dati and Nititha) and the Acgra 11. Thus it took
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some time for gupti to be separated from samiti after the content of
samiti was established.

The classification of mind-speech-body developed meanwhile in
the field of ethics (mind-speech) and in the field of jiva (body). And
this came to be a convenient anuyogadvira 10 be posed on each class
of the beings to find their behaviours and characteristics, which 1s precise-
ly so found 1n the Prajfiapana XVI called **Pr ipada”. Yoga came to
be thus included in the hist of 14 ma asthanas in the Satkhanda,

As we have mentioned already, yoga is the soul’s endeavour or
effort expressed by the actvities of threefold media that are of matenal
composition. Upayoga (upa s an affix meammng directon towards)
must be the soul’s conscious and unconscious source that is directed
towards or transformed into the form of endeavour or effort. And
when this endeavour or effort takes place, the external sense data are
received by a soul through the activities of these three media that con-
stitute six senses in the field of cogmition of the external world.® And
when this endeavour or effort takes place, the soul’s conscious and un-

content ludi will, i nstinct, emotion, etc., 1
expressed through the three media of action n the field of expression of
the mternal world.  In the case of a liberated soul, who 1s free from the
physical entity thereby without yoga, upayoga consists of ananta jaana-
dariana  But 1n the case of an embodied soul, upayoga consists of
conscious and unconscious content, which therefore functions as the
source of cognition of the external world as well as the expression of
the 1nternal world Upayoga 1s 1dentified with jfiana-darsana in the cano-
mical texts, for mstance in the Prayiiapana XXIX, possibly because thus
is the common feature in both liberated and embodied souls, and 1t 15
the most distinct feature of the soul.

When the system of pudgala developed, the Jainas came to consider
that pudgala consists of 7 vargands, 1.e., 1) atom, 2) gross body, ete.,
3) speech, 4) fiery body, 5) respiration, 6) mind, and 7) karma. All
these varganas consist of atoms by different number thereby differing
in their density. Excluding the case of respiration and atom itself, the
rest of the varganas consist of mind-speech-body. When the functions
of mind, speech and body in various types were postulated, the Janas
must have come to realize that their material constitutions should differ
one from the other. And by adding to them respiration which has

* See Tativarthasutra 1119
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different function from the rest thereby endowed with different consti-
tution, the Jainas must have established this series of atomic groups, of
which speech, respiration and karma behave m a similar way by being
attracted to the body and ejected from the body constantly.

Yoga-triplet primarily expresses the division of action of a being.
Tt1s thus an importtant concept in the theory of kriva. And kriya 1s
the root cause upon which the ethical principles and doctrinal theories
of the Jamas were developed. It is therefore not surprising that the
Jaina theoreticians tried to use this yoga-triplet in various fields. At the
same time we should realize that this way of applying one concept or
its content to all sorts of fields was a peculiar and habitual tendency of
the Jama theoreticians in the canonical age.



SATRUNJAYA IN HEART

There are times when we may be outright charmed
by a splendour of imagmation or a fragrant
flower of artistry or poetic expression that is as
pretty as a pearl or morning dew. Thus, some time
ago I have received a letter from Mrs. Clare
Rosenfield from Hartsdale. New York, which
contams i poent, a thought-provoking composition
with sketches as if reproduced from dreamland.
Mrs. Rosenfield’s adopted name is ‘Brahmi’ who
was the suintly daughter of Rsabha, the first
Tirthankara. The poem describes the journey of a
Itle boy and hus sister to the peak of a
mountain where a hermit shows them the way of
hight and eternity yearned after by even flowers
and creepers with their freedom under the blue sky.
Srimati Brahm has stated in her letter that the
story and illustrations she made for her children
““with Satrunjaya in heart”. The poem is no doubt
an allegory with its gentle murmurs and a deep
resonance 1n a lonely landscape of feelings where
the horizon stretches towards the radiant jnfinite.

—Editor
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The Woman and Tree Motif
Salabhanjika-Dalamalika
in Prakrit and Sanskrit Texts
with Special Reference to Silpasastras
including Notes on Dohada
and related Jaina Texts

Gustav Rotn

On the faces of temples in Bh Konaraka and el
a motif is depicted very frequently. which appeared to me as a garland
in its whole composition : a woman under a tree, raising her arm and
bending down its branch. The movement of the figure with the pronounced
curve of the right hip,? the small waist, the movement continued by the
raised arm, which flows into the branch of a trec, like a creeper, produces
in line with the tree, the appearance of a garland as a whole.? The ques-
tion may be asked about the designation given to these art-motifs by the
craftsmen of ancient times,

The earliest inscribed pieces of this motif appear in Bharhut, belong-
ing to the Sunga period, its approximate date being first century B.C.
The originals can be studied 1n the Indian Museum at Calcvtta. There
are three ‘woman and tiee motifs’ attached to the pillars of the stone-
railings, one inscribed as Culakoka Devata, standing on an elephant
the second inscribed as Canda Yakst, standing on a fish-tailed sheep, the
third, whose inscription only mentions the name of the donor, stands on a
horsc. They are thus denoted as belonging to the class of minor derties.
But no other specific term appears in these inscriptions. The same nega-
tive result is obtained regarding the ‘woman and tree motif’ in Sanci
and Mathura.

J. Ph. Vogel has already dealt with this subject in his interesting
article : “The Woman and Tree or Salabhanjika in Indian Literature and
Art.? In his article this motif is denoted as Salabhanjika. His interpreta-
tion is mainly based on the 53rd story of the Avadanaiaraka,* in which a
flower festival, called Salabhanjika, celetrated at Sravasti in the Jetavana
garden donated to Buddha by Anathapindaka, is mentioned. A girl,
beholding Lord Buddha, bestrewed him with Sala-blossoms. Later she
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chmbed a Sala-tree ‘to fetch other flowers for home'. fell down from the
tree and died. But as reward for her homage paid to the Lord, she was
rebnrn among the gracious l}urly-three gods. Vogel comes to thc followmg
: “The logical meaning of the d the
Sala tree, known to botanists under the appellation of Vatica Robusta,
while the second member 15 derived from the verbal root bhanj or bhaj
-to break (op. cit., p. 204) He rejects 1ts interpretation given m the
Jexicons as a statue of wood,® and says on the basis of other textual
evidence that the material used 1s generally stone and not wood.

But Voge! humself has to admit that in art the trees, under which
these figures are placed, do not always appear to be Sala trees exclusively
(op o, p. 205) On the contary, there are many examples of the ‘woman
and trec motif” 1 which the Asoka-iree is depicted as well.  The follow-
ng 15 a hst of Salabhanjika passages, already quoted in Vogel's article

(1) Kasika to Panim V1, 2. 74 : uddatak hanjik
il labhanji hanyk 1 pracam kndayam
(quoted from Pamm’s Grammank, her w.uebers von O. Boehthingk, 2.
Auflage, Leipaig, 1887, p 320). 1 would ike to add : Pammi B, 3, 109
samjnayam . Kasika @ vddalakapuspabhanyka, salabhanjika, talabhan-
sika (op. cit,, p. 125) The scholiast quoted 1n Boehlingk’s older edition of
Paninr's grammar,® offers a different text to the last mentioned passage
and contains a variant reading, to salabhanjika : dhatornvul syat ﬂmjna-
yam, lak bh syam iti
m ala bhanyka. About V!UM on the text of the Kastka, the authors of
which flourished in the seventh century A D., 1eference may be made to
Paul Thieme's Review of T. Burrow's book The Sanskrir Language
(London, Faber and Faber. 1955) in the U.S.A. periodical, Language,
Vol. 31, No. 3 July-September. (955, P 4307

V.8 Agarwala quotes in his book, India as known 10 Panim (Univer-
sity of Lucknow 1953), a passage [rom Vatsyayana’s Kamasatra referring
to desya, kridas on p 166 as follows : sahakara-bhanjika ... puspa-

a h ksubh ik ete.
On page 159 Agarwala also refers to Vogel's article. 1 could not
trace the term salabhanjika m the Kamasara. But taking note of the
above mentioned passages with terms similar 10 salabhanyika, 1 accept
Vogel's statement :

*Although no accounts of these games are available, the compounds
by which they are indicated clearly show that 1n each instance the essential
thing ts the plucking of flowers. It is interesting that these games are said
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to be peculiar to Eastern India, as this tallies with the mention of the
salabhanjika festtval in Buddhist literature. (op. cit. pp. 203, 204)

(2) Asvaghosa’s Buddhacarita V. 52, quoted by Vogel from Cowels
edition, p. 42 :

‘avalambya gavaksaparsvam anya uym capmbhugnagalrayasuh
viraraja vilambicaruhara racita

Vogel translates : ‘Another leaning on the side of a window, with
her willow form bent like a bow, shone as she lay with her beautiful
necklace hanging down, like a statue in an archway made by art’. (op.
at., p. 208)

He notes that the MS reads torana-mala instead, whereas ‘sala’
1s an emendation by Prof. Cowel himself. Vogel is in favour of Cowel's
emendation. Often sala 1s written as sala. {t 1s therefore very tempting
to adopt Cowel's emendation, especially in view of how often s and m are
taken for each other. Further passages quoted by me from Jamna AMg
texts confirm the term torana-salabhanjika. (cf. p. 154 of my article)

(11 Bamsl{nr‘mmnm Bombay, 1897, p. 125, 11.21 ff. : visramyanti
I pa-gat bha-bhitusv alaksyata

(4) The same text : i ca cand: 1k labh:
Jika-panijano jayasabdam asakrd ajanayat. (op.cit., p. 127, 1.10; Engl.
transl., p 108)

(5) The same text: karatala-prahara-prahata-payodhara ruruduh
prasabham sabha-salabhanjikah (op.cit. 201, 1.1 ; Engl. transl., p.
195)

(6) The same text : viddht mam. ... subhata-bhuja-jaya-stambha-
vilasa-salabhanjikam ...sriyam. (op.cit., p. 115, 1.2 ; transl, pp. 71ff))

(7) Kalhana's Rajatarangint or Chronicle of the Kings of Kashmir,
ed. M.A. Stein, Bombay, 1892, p. 19 :

alola-kirti-kallola-dugula-vilanojjvalam
babhara yad-bhuja-stambho jaya sri-salabhnjtkam

(Gloss, salabhanjikam puttalikam) Raj. 11, 64.
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(8) Bana’s Kadambarl : utkirna-salabhanjika-nivah

stambha-

(9) Somadevabhatta’s Kathasarisagara, ed. by Pt. Durgaprasad
and Kasinath Pandurang Parab, Bombay, 1889, pp. 656 ff. tra. 121,
verses 72-186. Here the story of the gambler Tinthakarala is mentioned
in which appears tatsalabhanjika-rupadharini and a synonym of sala-
bhanjika in devagrha-stambhagra-putrika.

(10) Kathas., tar. 123, verses 126-14], narrates the love of King
Vikramaditya, the great monarch of Upayini, for the Princess Kalinga-

sena of Kalinga. b is d here sy mously along
with safabhanijika. .

(11} A story in the Rathakosa (or Treasury of Stories, transk. by C H.
Tawncy, London, 1895), pp. 149, referred to by Vogel mentions Prince
Amaradatta who sces a very beautiful statue in a temple standing in a
garden outside Pataliputra with the consequence that ‘he was afilicted
with the arrows of Cupid. and was unable to move a step from the spot’.
This immage was supposed to be the work of the architect Suradeva from
Sopara, who had copied it from Ratnamanjari, the daughter of King
Mahasena of Ujjayani.

But from this franslated passage, 1l is uncertain 1f a salabhanjika
statue is refersed to here. 1 would rather prefer to think of a statue like
the Cauri-bearer, Didarganj, now in the entrance hall of the Patna
Museum.

(12) Simhasanadvirimsika (Albrect Weber, ‘Ueber die Simhasanad-
vatrimsika®, Ind. Stud.. Vol XV, Leipaig, 1879, pp, 185-453) mentions a
throne decorated with thurty-two female images of gold presented by
Indra to Vikramaditya who had decided a dispute between the Apsarases
Urvasi and Rambha in favour of Urvasi. The thirty-two female
figures are alternatively designated as salabhanjika, putrika and
puttalika.

(13) The play Prab daya by K i (c. eleventh
century A.D.). In the second act of this play Mithyadrsti is called by
King Mahamoha. When she asked for what reason she had been called,
he replies : priye smaryate sa hi vamoru yo bhaved dhrdayad bahih
mac-citta-bhittau. bhavati salabhanjiva rajate.
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‘Here again the simile of the salabhanjika is used on account of its
inseparability from the object on which it is carved.” (Vogel, op. cit.,
p. 216)

These are the salabhnjika-references collected by Vogel from Sans-
krit works. Most of them belong to an earlier period of about seventh
century A.D. to eleventh century A.D.

(14) bhanjika is also d in Rajasekhara's drama Viddha-
salabhanjika (ninth century A.D.)% In the first act after verse 37 we
read : Vidusakah (stambhe salabhanjikam vilokya) : tyam pi sa jjeva.
In the second act we find following interesting otservation of Vidusaka
on the heronine of the play just after vcme I9 sivin® ava (anu) dittha
**dolana-dolini ca viddha id tthal’  antare
parinada gendua-khelini kaa-kavva-bandha-raana sa jjeva esa tue alak-
khida tuha cittam akkhivadi.***

Translation : ‘“The girl perceived in a dream 1s swinging in a swing,
in another place she appears transformed into the pose of a branch bend-
ing lady pierced and transportable as well, she 1s playing at ball, she is
composing poetry, she is that captures your mind gazed at by you."

Two paintings which appear like a free illustration of this passage
are housed m the National Museum, Rastrapati-Bhavan, New Delhi,
registered under (1) No. 56.48-4A and 4B and (2) No. 56.48-3A and
3B (Figs. 7a-7d).

A survey of thcsc references clearly shows that the term salabhanjika
in ion with stambha (pillar) and bhitti

is
(wall),

But there 1s not one example among the salabhanjika references,
quoted in Vogel’s article, which contains a clear description of what a
salabhanjika looks like.

Neither the abund of jiya in Prakrit works
of the Jaina Svetambara canon nor the passages in the Skt. Silpasastras
and Vastusastras have been dealt with in his article.

The Jaina Svetambara text Rayapasenaijja (abbrev. Ray) the 2nd
Uvanga in the canon, contains a detailed description of a salabhanjia in
Ray., pp. 164-166 (edition of Pt. Becaradas Jivraj Dosi, samv. 1894).
The passage reads :
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Lem nam daranam ubhao pase duhao msnh:yae solasa solasa sala-

tao nam y hi supaitt-
hiyao ha-ray 2 ila-pinaddhao mutthi-
giijha-su-majjhao laga-jamal: j 1 pi Y
thiy h kesio miu-vi tth
P Y y
lakkhana- lliy* aso
vamn—hd t lhaggahxy a;,ga-s.x]no 1snmdddh acchi-kada-
kkh; io viva cak It leseht ya
hig: viva pudh inamao sasaya-bh gay. dana
: fa-vilasinio cand’ addha-sa dul {ahiya-s 1
nao ukka viva uy) 1jju-ghana iy dip y
ahiyy ik pasaryao java citthanti.

This is how I would translate the passage : ‘On both sides of each
of the doors, on the double flankers,'? rows of 16 branch bending females
on each side ave arranged ; well supported these branch bending females
stand sportively, well aorned, with dresses of different colours, covered
with different garlands ; they have beautiful waists, which can be grasped
by the length of a hand’s gnp. and breasts which are plump, fashioned,
swollen, raised and round like a couple of diadems worn on top of the
head, who huve impassioned sideglances and dark hair. their hair s
covered at the top with tender, spotless, ausipicious symbols

“Their bodies are leisurely inchned agamst Asoka-trees and they
seize the prominent parts of the branches with the lett hand.'® (Fig. 3,
branch of an Asoka-trec with its flower and see Figs. | and Sa-5¢)

“They, who seem to captivate (the senses of gods and men) with the
gestures of therr sideglances, having turned their cyes aside, and who
seem 10 exhaust themselves on account of embraces with their looks,
whose features rescmble the maturity of the earth, who have entered into
eternai existence  who have faces bike the moon, they, who are shining
like 4 moon, who have h like a half- with an
even more pleasing than that of the moon. they, who are shining hke a
meteor, with a splendour even more than the shining glow of the sun
and the light-particles of the lightning clouds, whose dresses are beauti-
ful. because they are like an abode of ornaments, they, who are gracious

ull .. .stand.

This passage clearly refers to the Asoka-tree agamnst which the
salabhanjias are inclined, and not to Sala-tree. But of even greater import-
ance lor the mterpretation appears to me the description of the charac-
teristic pose of a salabhanjia: vama-hattha-ggahiya’ agga-s a la 0, ‘by
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whom the prominent parts of the branches are seized with the left hand’.
Salao'branches’ at the end of the Praknitic compound has been clearly
brought to bear upon sala-bhanjia!

It is evident from this that sala in the sense of Sala-tree has become
obsolete with regard to the term salabhanjia in the Ardhamagadhi text
(AMg.) and that the first member of this compound is understood now
in the sense of ‘branch’. 1 would therefore suggest the following verbal
translation of the term salabhanjia : ‘carving of a female bending down
the branch of a tree.

Vogel refers to Lhe synonymous term salastri (op. cit. p. 207) occur-
ring i Bharata’s Natyasastra 11, 83-84 : salastribhir alamkrtah and
translates ‘The woman of the Sala-tree’. The meaning however obtained
from the description of a salabhanjia in the above i AMg.
passages makes the translation ‘woman with the branch of a tree’ more
likely This interpretation does not exclude the possibility that authors
might have had also 1 mind Sala-tree, when mentioning our term.

A question here might well be asked regarding the age of our term.
An indication for its considerable antiquity hes 1n the fact that this term
appears in several places of the Jamna Svetambara canon in an archaic
type of a metre, called Vedha, which leads us, according to Herrmann

Jacobi's investigations, up to the first century B.C."
Let me quote the g les : ga-khambh
ittham lila-tthiya-salabhanjiyayam (Ray., op. cit., p. 7611 which re-

presents two Ved}:as of four ganas each :
U—U|-UU|U-U|—~|—-~]UU=]U-U|——] |

These two Vedhas are placed 1n a Varnaka (description) of a yana-
vimana, which Suriyabha wants to be conjured up immediately, beginning
with khippam eva bho devanu and ending with siggha-gamanam
nama janavimanam’'¢ viuvvahi.

Translation of the two Vedhas : ‘(The self moving car), which is
placed on several hundred pillars and where the branch bending girls
stand in a sportive pose.’

Another passage reads with reference to a maham piccha-
gharayam'” (a big entertainment pavilion) in the middle of a jana-vima-
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nam as follows : K iy

salabhanjiyayam. (Ray., op. cit., p. 94)

This Vedha, as printed in the edition of Pt. Becardas, appears
to be disturbed from the point of view of this metre. I therefore would
suggest, instead the (oll g reading : (yayra’s-veiya-

kay: i ji; (Vedha of nine ganas).

—~]UUUU| U~U|-UU | U=-U]|UUUU | UU-- | U-U ]| —~{

Translation : ‘(An entertainment pavilion) with high vajra railings
well constructed gateways, and branch bending women most artistically
arranged (on them, 1e. on the gateways).’

The last part of the Vedha torana-vara-raiya-salabhanjiyayam with
raiya==Skt. racita reminds us at once of similar expression in Asva-
ghosa’s Buddhacarita V.52 at the end racta toranasalabhanjikeva
quoted by me on p. 149 of thus article. Our AMg, passage confirms Cowel’s
genius in emending mala into sala in the Buddhacarita passage.

Tn the varnakas referring to de%r|pllon of the gates of the following
Vedha is included : na ya-lilatth
Jjiyaya*. (Ray., op. cit. p. 159)

Translation : “(The gates were decorated) with different precious
stones, silver, and carvings of leogriffs and branch bending women in
a sportive pose.”

The frequent of the term salabhanjia i the archaic
Vedha metre ot AMg. texts permuts us to attribute to it a considerable
degree of antiquity, which may take us to the last two centuries of the
pre-Christian era,

In this context turning back to Panini, V1, 2, 74 : pracam kridayam
and to the i Kasika : ud j
cayika, salabhanjika, talabhanjika.

Thieme's remarks : ‘There 1s no likelthood whatever that the authors
of the Kajika (seventh century A.D) knew more than Katyayana or
Patanjali’, (quoted by me, Note 7), is not applicable here, as the
text of Patanjali does not contain any of the above mentioned terms of
the Katika with the exception of puspabhanjika, occurring in the Maha-
bhasya.'®



Queen Maya holding a branch of the Sala tree
in Lumbini forest on the eve of the birth of
Gautama Buddha.

Polychrome painting
Nepalese book cover 11th century A. D
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In view of our material on jia, it seems to me
likely that Panini himself could have had in mind some of the terms
mentioned in the Katika with regard to games in Eastern India.

There are more passages in Ray., in which salabhanjia is also men-
tioned along with vala-ruvaya. Vala (Skt. vyala) may be understood here
as ‘leogrifi”, which is very frequently depicted on facades of temples
beside salabhanjikas, e.g. in Khajuraho (ct. note 28). I am not certain
about the meaning of vala.

One day Suriyabha goes to a temple (Siddhayatana) to worship
the Jina images (Ray.. op.cit., pp 254fl). He reaches the centre of the
temple and pays respects to the centre : siddhayatanassa bahu-majjha-

loma pamajjai. S. i to go to the southern
gate to pay his respects in the following way : d dio® ya salabh:
jiyao ya valaruvae ya lomahatthaenam pamajjai. (Ray., op. cit., p. 259)

Translation : ‘He passed his whisk over the carvings of female
gatekeepers, branch bending women, and the figures of leogriffs.’ (?)

1 had often the opportunity to watch this habit of worship in the
Jaina temples of India, which clearly shows that the figures of salabhan-
jras, daracedis, etc., are not intended to fulfil 2 decorative purpose only
but that they are fuily included in the act of worship n line with the Jina
images. So we read for instance : lomahatthayam ginhai ginhitta jina
padimanam lomahatthaenam pamajjas. (Ray., op. cit., p. 254)

Translation : *He (Suriyabha) takes a whisk and passes it over the
Jina images.’

We learn from this that the temple as a whole with Jina images,
along with the carvings of branch bending women, female doorkeepers
and other d ive motifs is ived as a plete unit in the act of
worship. For further of di ji and vara-
ruvae in a muha-mandava =front pavilion See. Ray., op. cit., p. 260. And
also compare passages in Ray., op. cit., p. 262 : torane ya ti-sovana-
padiruvae salabhanjiyao ya vala-ruvae ya loma-hatthaenam pamajjai.®!
Translation : ‘He passes with his whisk over the gateways, beautiful with
their three steps, over the branch bending women and the figures of
leogriffs.” (?)

The far more frequent occurrence of the term salabhanjia in the
Jaina-Ardhamagadhi (abbrev. AMg.) texts than in any other branch of
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ancient Tndian literature, leads us to the conclusion that the Ardha-
magadhi sphere of East India is the homeplace of salabhanjia in the
wider sense of its origmal meaning, namely : carving of a woman
bending down the branch of a tree.2® This is corroborated by what we
have learned from the Katika to Pamni VI, 2, 74 with regard to the
designations of games in Eastern Indial

Vogel, referring to the figures of females seizing the branch of a
blossoming tree, especially frequent on the railing pillars of Mathura,
raises the question * ‘May we not assume that to these pillar-figures the
term salabhanjika was apphcd r (op cit., p. 206) With the abundant

fi material on salab} ble from I Jaina AMg.
texts, 1 would not hesitate to answer in the full affirmative especially
with regard to the images which are connected with the famous Jaina
Stupa at Kankali Tila. The meamng of salabhanjia obtamed from the
AMeg. literature justifies us to apply this term to these woman-tree car-
vings irrespective if the woman is depicted seizing the branch of a Sala-
tree, an Asoka-tree, or another tree.

Summing up our subject, the [ollowing listorical development of
the term salabhanjia appears (o be evident now. Originally salabhanyika
denoted an amipu.ious game 1n Eastern India recorded in the Kahika
to Panini V1, 2, 74 along with the other terms udduhk.\pu\pahhan)nku

yika and talab and salab
alone as a game n the 53rd story of the Avadanajataka. reffered to by
Vogel at the beginning of his article.

That we will have to presume as the background of these games
seems to be indicated by the well-known story of the future Buddha's
birth in the Lumbint Grove near Kapilavatthu, mentioned in the Nidana-
katha of the Jatakas. According te this tradition Maya expressed her
wish to play a Sala-Grove game (salavanakilam kilitukamata) on the
way to her native place Devadaha. She went to a Sala-tree intending to
get hold of one of its branches The branch bent down itself. Maya stret-
ched out her hand and took hold of i, after which the labour pains
came upon her. The attendants drew a screen® around Maya and
retired. 2

It is most sigmificant that Maya standing in this pose, which is fami-
har to us as the pose of a salabhanjia, delivers her child.

This seems to me evidence enough that the salabhanjia game, played
when the Sala-trees were in their full blossomung time, was interwoven
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with the desires and hopes of young women to have children, as pure,
beautiful and gay as the blossoms of the Sala tree. From the point of
view of her own fertility, it must have been considered as very auspicious
for a young woman to catch hold of the branch of such a tree, which
stands in the full spl of its b Itisi ing to note in
this context that the Sala-tree is called an auspicious one (mangala-
sala-vanam and mangala-sala mulam) in the text of the Nidanakatha.

Once T was invited to a children’s garden-party at my neighbour’s
house in Patna. It happened soon after Christmas and the occasion was
the birthday of his second eldest daughter. This is the season when
Patna earns its reputation as kusumapura—‘town of flowers’ and people
there compete among themselves to have the most beautiful flowers
in their gardens. The children started various games, in which I was
myself involved. In one game I saw scveral children chasing a girl and
trying to catch her till she reached a tree and touched its trunk. Immedia-
tely the others gave up chasing her, the girl advanced a little, bent one
of its branches and looked around with so much joy over her little triumph
in her eyes that I could not help but think of the salabhanjia pose !
Probably in order to crown her victory she plucked a blossom from
the branch and fixed it in her hair. Playfully she clapped her hands and
forgot to hold the branch of the tree. This bacame a signal for her
playmates to surround her and to carry her away as a prisoner.  In this
game the tree renders protection to those who touch it.

When 1 enquired about the name of this game, no salabhanjika
turned out. The children simply called this game coriya nuki*. This
incident made it clear to me how the salabhanjia pose in Indian sculpture
could have only come into existence. Artists of Ancient India must have
watched and studied the graceful poses. of young women when plucking
flowers in their jil games, and,
enthusiastic about it, lransformcd it into the fixed artistic pose of a female
seizing the branch of a tree.2®

‘We have learned from our Prakrit sources that the term salabhanjia
was applied to carvings of women seizing without heeding what trees they
came from. This practice made the Sala-tree obsolete. (cf. pp. 152, 153)

This AMg. passage, occuring in Ray., makes it also clear why just
salabhanjna almmed a g:neral use and not perchance the other terms
ika, and jika also

referred to in the Katika with regard to games in Eastern India : Sala
can mean both ‘branch of a tree’ and ‘Sala-tree’. So the term salabhanjia
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was more swiable for denoting in general the carving of 2 woman bend-
ing down the branch of a tree than all the other terms mentioned in the
Kdtika or n the Kamasutra. (cf. p. 152 of this article)

Vogel has not touched upon this point in his article, as the abundant
refercnce material on salabbanjia, available in the AMg. texts was not
at his hand.

As far as Buddhist literature 1s concerned 1 am not able to add
more matertal than that mentioned in the previous pages. I did not
come across the term salabhanjia 1 the Jatakas, in the Lalitavistara
the edited Gilgit Manuscripts, the Avadanakalpalata, the Pall Vinaya-
prtaka and in the not yet edited Bhikguniprakirnaka. This rare oceurrence
is in stuking contrast to the freq of the term salab in the
Jaina Prakrit texts.

I would venture to explain this in the following way : We have
noted that the pose, in which Maya delivers her child, the uture Buddha,
standing and seizing the branch of a tree, 1s the same pose which s
charactenstic for a salabhanyika. This motif had taken on a more and
more worldly character 1n scuplture as well as in Prakrit texts, in which
we found salabhanjia several times mentioned next to vala (Skt. vyala)
in the passages quoted by me last. This might have caused Buddhist
writers to be more reserved 10 using this term, which may have appeared
to them as too much permeated with worldly flavour. Buddhists must
have been far more sensitive on this point than any other community in
Indua, as tt is the pose in which the mother of the Bodhisattva had borne
him.2¢

When Buddhist wiiters felt shy about mentioning the term sala-
bhanpa, frequently used 1n Jaina texts, too often, this certamnly does not
exclude the use of the woman-tree motif in Buddhist a1t as the bracket
figures 1 Sanci show. But in many cases, wherever this motif in
Buddhist art appears. we have 1o think of the possibility of its alluding
to the delivery motif of Maya at Lunbini. And even if no Sala-tree can be
identified this possibility can be easily excluded as we also found the
Plaksa-t n ion with the birth of the Bodhisattva
in the text of the Mahavastu. The same tree 1s mentioned in a parallel
passage of the Lalitavistara.®?

With regard to Jabhanjika m A hosa’s ddh
V. 52 Cowel's cmendation of ‘mala’ into *sala’ is fully confirmed now by
other manuscript matenial used n E. H. Johnston's edition of Buddha-
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carita, Part 1. Caicutta, 1935. The reading ‘mala’ is not mentioned in
us footaotes, but he quotes the text of the Tibetan translation : torana-
salabhanjika appears to be translated as rta-babs-la salabhanjika, so
printed in Johnston's footnote.* Rta-babs-la represents torana foliowed
by salabhanjika which scems to be merely transliterated into Tibetan,
of T understand Johnston's note correctly. Friedrich Weller's text is
unfortunately not at hand in order to enable me to check the Tibetan
reading.

A few remarks may be added about what the Sanskrit Silpa- and
Vastu-sastras tell us regarding our term.

1 could not trace the term salabhanjika i the following texts
available to me :

[0 ihira's Brl hit@ in the cor ding chapters 56
and 58.

(2) Manasara, edited by P. K. Acharya, 1933.

(3) Stparatna by Srikumar, ed by Ganapati Sastri, Part I, Trivan-
drum, 1922 : Part 2, Trivandrum, 1929.

The term salabhanjika is however traceable in the Sanskrit text,
S lhara by King Bhojad ed. by T. Ganapat Sastri
Vol. I No XXXII, Gackwad’s Oriental Series (abbrev. Samar.). Date
probably eleventh century A.D. Cf. editor’s intr., p. 2 in Vol. I.

Samar. 11, 68, 99, p. 216, reads -
dvare karyau prattharau bhallika toranastatha
stambhayo'sca varalau dvau salabhanjihaya saha

Translation : ‘At the entrance two doorkeepers have to be placed
and also ausipicious gateways have to be erected ; and two leogriffs?®
at the two pillars with a woman seizing the branch ot a tree.’ (cf. vala
in a similar context on pp. 154, 155).

This passage reminds us again of the toranasalabhanjika mentioned
in Buddhacar. V. 52 and 1 Ray. referred to on pp. 149, 154 and 155 of
this article.

Samar. I, pp. 69, 70 :
atha brumah
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ksetre
dvipadam karnakutam syad varimargasamanvitam
alindasya caturbhaga vistarayam atah samah
bhagiki bahyabhittis tu sesam yrme prakalpayet
madhye ika karya yatra
tri isca haste sarvaih kaih (?7)
pallavair nagabandhaisca salabhanjibhir anvitah

Translation : ‘We are going to mention now the very attractive
lofty building Ratideha (structure for amorous enjoyment)2, the temple
of the God of Love, which is crowded with troops of nymphs.

*On a building ground, which 1s divided in to eight parts® with
the same arrangement regarding its length, the tower of the corner
equipped with a water-channel covers two padas, four parts are attri-
buted to the terrace with the same arrangement regarding its wudth,
one part is occupied by the outside wall and the remaining portions by
the inner apartment, in the middle of which a set of four beautiful pillars
are erected. They are decorated with snakes as festoons and with
carvings of women bending the branch of atree, with all kinds of
blossoms and leaves in their hands and there are Nekarakas (?) with
three faces.”

Samar. II, 59, 85-86, p. 123 :
grharajam atha brumah sa syat kailasasannibhah
vitankanirgamadharaniryuhath sarvato vrtah
valabhya bhusito madhye gavaksadvarasamyutah
. P

yantah ji

Translation : “Now we are going to mention “the king among build-
ings” which resembles the Kailasa-mountain. 1t is enclosed all round
by lakes, outlets, steeples and turrets decorated with a pinnacle in the
middle and equipped with doors and windows. There are Kapota-
pillars 1n its circuit resplendent with carvings of women bending down
the branch of a tree.”

Another passage is traceable in the Sanskrit text Aparajitaprechi of
Bhuvanadeva, ed. by P.A. Mankad, Gaekwad's Oriental Series, No.
CXYV, Oriental Institute, Baroda, 1950 (abbrev. Apar.). The editor thinks
the date of this text between the twelfth and the first of the thirteenth
century A.D. (op. cit.. p. xii)
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Apar. 86, 23 p. 216 reads :
tatha jaksobha ( ?)% salabh

hadyak ‘ tu nirgata mad: lik

I cannot give a satisfactory translation of this passage. But one thing
seems to be clear, that we meet here with another synonym of the womag-
tree motif, mentioned together with salabhanjika, with mada-malika !

Mada-malika is not included in Acarya's Dictionary on the Mana-
sara.

Sabdakal) na records d ksavisesa. Thus the translation
would be : “Carving of a woman who performs a garland in hine with the
Mada-tree.” But there is also another possibility ot interpretation.

During my study of the Buddhist Sansknt texts from Tibet Bhik-
gunlprakirnaka and Blukguprakirnaka.®® 1 came across the following
sequence of terms on the latter . prah: layam va (hall of religi
exercise). h 1 va (hall of i dal de va
(circular assembly I\dll\,"" (10'B, patra. 5, pankti 6 ; n panktt 5 of the
same patra appears also agmisalayam va (fire-hall), the figures refer o
the order of the manuscript leaves in the photos).

In R. L. Turner's Dictionary of the Nepali Language ; London,
1931, maro has been recorded with the meaning of ‘circuit’, ‘circle’
which cortesponds to mada in mandala-mada and mada-malika.

A dingly the verbal ion of mad lika could also be :
‘carving of a woman who performs a garland in line with the circuit of a
tree.’

This interpretation is supported by another passage in another
Silpa text Silpaprakata with which [ am concluding the quotations from
Vastu- and Silpa-sastras.™

The passagc reads :
tri i siram ca p: drsy.
tad urdhve dakhina-danda dalanusarini tatha/420/
dakhina-tribhuja(m)-bahu asrite dakhina-bhuje
katyordhve parsvav adhe ca nabhi-madhya-sthalanvita/421/
vama-bahu kimcit nimne punah danda-rekhakrti
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dal. it d: 4 1422/
lagra-sp

dakhina-pada tad parsve dandakare manohare
dakhina-tribhuja-bahu-lambini d a 1a-mali k a/423/

Let me attempt a translation, commencing with the last line. ‘Dala
malika is a figure who is attached ia a free swinging pose with her arm
(to the branch of a tree) to the right triangle.

“Under the divisor dividing the whole surface into three portions
attractively the head is in profile (line 1). Above it is the right forearm
conforming to the branch of the tree (line 2), (or) as well the right arm
resting on one side of the right triangle i.e. the right arm can alternatively
also hang down not touching the branch of the tree (line 3), the spot
above the hip and below the flank is linked (in one horizontal line) to the
centre of the navel (line 4), the left arm goes somewhat downwards
having the form of a danda-line i.e. vertical (line 5), (or alternatively)
the pose of touching the tip of the branch can also take place in the left
beautiful region of the picture surface (line 6), (i.e. alternatively the left
hand can also be depicted as seizing the branch of a tree), the right leg
is given in profile in the lovely form of the danda-line i.e. verticle line,
(line 7).’

Based on this description I would translate dala-malika as follows :
‘carving of a female who performs a garland in line with the branch of
atree.’

This passage has made it clear that we are permitted to understand
both the terms madamalika and dalamalika as synonyms of salabhan-
Jjika.

Both the terms ‘mada’ and “dala’ are of greatest interest to us as they
convey something else than salabhanjika does : an aesthetic impression
of the woman-tree pose | Salabhanjika only denotes the act of bending
down the branch of a tree, madamalika and dalamalika show how the
people of India looked at it. They must have been struck by the complete
artistic unity which this motit could attain n the hands ot great
masters.

It has become clear now that the garland is the underlying aesthetic
concept of this motif executed by the graceful pose of 2 woman flowing
into a tree.



APRIL, 1980 163

Are Salabhanjika still alive in India ? Yes, we met one at a children's
garden-party in Patna, though she did not know she was one.

Wherever, in an Indian village, a tree, overful with joy of life, dis-
plays its splendour of blossoms, women will be overwhelmed with emo-
tion and surround such a tree to bend down its branches, to pluck their
blossoms for a puja and to put some in their beautiful hair so perform-
ing salabhanjika every day.

The patient observer of this graceful natural play may feel tempted
to do as Bihari did and exclaim : ‘Stay, beautiful image, for ever with
your tender arm raised into the green foliage of the tree,’

Playfully she will smile back : ‘Here is your salabhanjika. but I
do not care so much about my designation as you do I

The description of the Silpaprakasa does not refer to any human
being or animal as support on which a salabhanjika-dalamalika would be
standing as we can see on older examples as for instance Culakoka Devata
in Bharhut standing on an elephant (Coomar., op. cit., Pl. XI, 39, other
example ibidem, PL.XX,75, from the Mathura side).

In this respect, the description of the Silpaprakasa goes with what we
can see on the facades of temples in Bhuvaneshvara and Konaraka
(tenth-twelfth centuries A.D.). Here, mostly, decorated pedestals
appear instead. The ion of a salabhanjia given in Ra;
(quoted by me on pp. 151,152) does not mention any specific type of
support except the general remark: supaitthiyao—well fixed' or ‘well
supported’.

At the begining of this article the Bharhut figures of Culakoka
Devata and Canda Yakhi (cf. Figs. | and 2) are mentioned as the ear-
liest available sculptures depicting the woman and tree motif of the
salabhanjika type. In his article on ‘Dohada or the Woman and Tree
Motif*#® K. Rama Pisharoti sees a dohada motif represented in these
images. He says :

“Yaksi Canda, Bharhut, stands with her right foot planted firm on
a fish-tailed horse,3¢ her left leg and arm entwine the stem of a tree,
while with her right hand she lowers a bough. Here is a clear instance
of the Latavestika type of Alingana-dohada, and the tree must pre-
sumably be Kuravaka.®* Equally typical of the same kind of dohada
is the figure of Culakoka Devata.’ (op. cit., p.115)
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In his note 1,p.119, he refers to Vogel's article ‘On Worx}nn and Tree
or Salabhanjika’ and remarks : ‘We do not agree with him when he
would characterize every combination of woman and tree as a sala-
bhanjika and say this decorative motif,..... From his citations it is clear
that the eatliest positive reference to salabhanjika occurs in Bana, a
contemporary of Harsa of Kanauj. We believe, a clear distinction can
be made between pratiyatana and salabhanjka.’

One who carefully goes through Vogels’ article will see that there
is no such intention. Pisharott did not notice Vogel’s quotation of
Asvaghosa's Buddhacurita V.52, a work belonging to first century A.D.,
in which Cowel's d of t I into ji
has been fully confirmed later by further manuscript material from Nepal
(see p.158) and by Prakrit passages (see pp.154, 155).

Pisharoti continues : *Thus the citations he has given do not tend to
make clear the origin of the term salabhanjika and we would preferably
accept the meaning of the term as given m lexicons, namely a female
figure. The interpretation of the term sala as referning to the matenal
of which 1t 1s made need not be necessartly wrong when 1t 1s remembered
that the Bharhut, Sanci, and Mathura railings are stone copies of original
wooden ones. And this leads to the conclusion that onginal figures
were made of wood, probably of the Sala tree. This characterization
of all woman and tree figures as Salabhanyka 1s a ittle too farfetched.
For in the first place the woman and tree combination figures as
decoration on pillars and brackets, as well as on door jambs. In the
second place we have no specific hterary reference which connects woman
and tree as Salabhanpha. If indeed the woman and tree at Bharhut,
Sanc, ctc. represent Salabbjanpka, in the ongmnal sense of the term,
the tree should have been depicted as Sala, particularly in view of the
Buddhustic importance of the place and the Buddhistic associations of
the Sala tree, but, unfortunately, some of these are Asoka and others
Mango.  And, lastly, such an identification does not help us explain
their activity,  Hence we interpret these as dohada figures ; or, following
the terminology of Sanskiitic writers, we may call them Dohada-sala-
bhanjika on the model of such exp as t jil
tambh jika or sala-salubk " (op at., Note 1, p.119)

The aforesaid gives the view which Pisharoti holds in connection
with the Bharhut figures.  He 15 right when he states that images originally
were carved in wood. Where his remark ‘We have no specific literary
reference which connects woman and tree as salabhanjika’ 1s concerned,
heiis only right so far as no such reference has been given in Vogel's
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article. On page 152 of this paper a literary reference has been quoted
from the Jaina Svetambara text Rayapasenaijja, which connects a woman
with the Asoka-tree as salabhanjika ! On pages 156-158 (specially see
Note 24) of my article I have pointed out that aiso in the Buddhist sphere
the birth of the future Buddha is not always necessarily connected with
the Sala-tree and that in the h and in the Lalitavil the
Plaksa-tree is mentioned instead. This shows that we cannot draw any
conclusions on that ground.

We have noted that Pisharoti sees a latavestika type of alingana-
dohada in the Bharhut image inscribed as Canda Yaksi.

It may be tempting to think of the possibility that here a dohada
motif may also be indicated in view of the Bharhut figures under flowery
trees and with the Meghadiita passage on dohada in mind. Did the
craftsmen intend to underline the magic power of these deities by showing
their dohada performance which causes the tree to put forth blossoms ?
There is one difficulty to answer this question in the full affirmative.
The woman and tree representations on the Bharhut railings are depicted
with their right arms raised (some smaller representations raise their
left arms) bending down the branch of a tree, an act which is expressed
by the term salabhanijtya, determined in this article as ‘carving of a female
bending down the branch of a tree’. Pisharoti has given a valuable list
of dohada references on pages 119-124 of hus article. There is no men-
tion of a lady who raises her arm to seize the branch of a tree while per-
forming dohada. On the other hand there is not one salabhanjika passage
quoted by Vogel and not one added by me from Jaina Prakrit sources
and Sanskrit Silpasastras which has dohada in context. This rather
suggests to see different things in salabhanjika and dohada with different
meanings underlying them. The only thing in common is the tree with
which both are evoked. 1In the case of the salabhanjika pose the tree

appears to be the giver, fe and lly even a
woman. C. Si i published an i ing piece of A ti
a lady in jika pose under a kalpa-vrksa—

desire-granting tree receiving ornaments from it (op. cit., Pl. LXI, Fig.2)
which he rightly connects with Meghadata I11,12. Dohada represents
just the opposite : fertilization given to a tree by the touch of a woman.
Cf. Mallinatha's remark on dohada in Megh, II, 18 : dohadam vrksa-
dinam prasava karanam samskara dravyam. Pisharoti remarks : ‘The
dohada rite, however, performed for the sake of the tree, is not a fertility
rite, but one of fertilization, so that the tree may have flowersin abundance.’
(op. cit., p. 119, Note 1)  The explanation for salabhanjiya, a woman who
seizes the branch of a tree with her hand, obtained from Ray., enables
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us better now to distingish what we should understand as salabhanjika
and what should be placed under the category of dohada. On this ground
the woman and tree carvings in Bharhut are nearer to what we have lear-
ned to understand as salabhanjika.

The reader may ask, have we an indication that this term was in use,
when the stone railings of Bharhut were erected? On p. 153 of this article
1 have shown that salabhanjiya can be traced in a very archaic metre of
the Jaina Pkt. texts, which leads us into the pre-Christian era according
to H. Jacobi’s investigations. We may therefore assume thut this term
was known at the time of the construction of the Bharhut Stupa.”

The motif of branch-bending females is repeated in one of the bas-
reltefs on a pillar of the ratling-piece which contains the life-size ﬁgure
of an unnamed woman and tree noted in M
Guide on p.25, No. 30. Thetwo bas-relief figures emerging froma medal—
lion in the middle of the pillar stand on lotus-buds and are carved on the
left and on the right edge of the pillar. In one of the figures the right
leg is thrown round the stem while the left hand is bending down a bough
with a lotus-flower. (Fig. 4b) We may assume here that an ahngana-
dohada motif has been incorporated into the salabhanjika pose though
it could also be interpreted as an attitude of simply holding on or playfully
chnging to the tree. This point appears to be somewhat modified in
figure 4a. This figure is just hanging aside the tree, right leg and the
raised right arm thrown round the stem. The right hand is just holding
on to the lower part of a Jotus stalk the blossom of which has not yet
opened. The left arm is hanging down straight in the dandarekhakrti
line,® i.e. vertically. This figure does not appear in the typical sala-
bhanjika posc—bending down a bough, as the figure in Fig. 4b does ;
1 therefore would like to see a sparsa-dohada representation in it. It is
probable that the artist wanted to indicate here that the closed lotus-bud
is just going to unfold, animated by the touch of the lady’s hand like the
fully opened lotus-flower above it !

The life-size figure of Canda Yaksi (Fig. 2), claimed for alingana-
dohada by Pisharoti, makes it clear that the bough of the tree is bent
down in order to pluck the buds or the flowers. Canda Yaksi not
only raises her right arm, seizing a clearly marked branch of the tree,
but, while her left arm is thrown round the stem, thumb and forefinger
of the left hand take graceful hold of a tender stalk ending with leaves.
and flowers belonging to the same tree. Other freshly plucked flowers
with their leaves are delicately fixed in the hair near her right ear. No
artist could express himself more distinctly than the creator of this magni-
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ficent work. He lets her take part in one of the flower-games mentioned
in the Avadanalataka, the Kasika and m the Kamasttra. She is thus
a true ion of a salabhanj ive of how we would
classify the tree. My friend, Mr. Sen Gupta of the Indian Museum of
Calcutta, to whose kind help I am deeplyindebted, sees a Kunda-(Yasmin)-
tree in it.*® If there is a Sala-tree depicted or not is irrelevant in the
matter as the poses of the Culakoka Deyata and Canda Yaksi images
are in full concordance with the textual evidence regarding salabhanjika,
We should also not forget that all these women and tree figures in Bharhut
are included in the iconographic programme of Buddhist Stupa. Remem-
bering that this pose is exacdy the same, 1n which Maya Devi gives birth
to the Bodhi the between both becomes evi-
dent.4® They display their branch bending gestures in sympathy with
the ausipicious event of the Bodhisattva’s birth ! This fine interrela-
tionshup 1s of greater importance from the viewpoint of the Stupa with
1ts raihngs as a whole than merely bringing these figures in connection
with the salabhanjika-flower-game and 1ts pose only.

In Buddhust Stupa such salabhanjika representations do not fulfil
a decorative purpose only but clearly allude to the happy events in the
Lumbimi Grove.

The Bharhut figures contain still more of interest to us. They
disclose that the oldest representations of salabhanjika which have come
down to us depict devatas and Yaksis, superhuman beings, which are
closely associated with trees. That Yaksas had also their residence on
trees has been pointed out by Dr. Jitendra Nath Banerjea in Develop-
ment of Hindu Iconography, 2nd rev. ed., University of Calcutta, 1956,
p. 341. He mentions an early archaeological evidence of a tree spirit
‘whose face is drawn on a tree trunk from the Amaravati sculptures. (op.
cit., PL. VIII, Fig. 5) He further remarks: ‘Another fragmentary sculpture
(op. cit., PI. XIII, Fig. 2) finally settles this point ; it shows the head
and upper part of a big-eyed Yaksa beneath some sort of a structure
with the top portion of a tree and probably a heap of coins arranged in
cylindrical form in the back-ground. The inscription in Brahmi script of
the second or first century B.C. gives the iedntity of the Yaksa as Candra
Mukha, the dweller of the Vakula (tree).” Dr. Banerjea approves of
Sivaramamurti’s reading : Yakho Cada-mukho vaku(la)nivasi as
correct.

We may add from literary sources a passage in the Jaina text
Vasudevahindi quoted in Dr. U. P. Sha’s article ‘Yaksa Worship in
Early Jaina Literature’™ : bharahe magaha-janavae sali-ggame
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manoram’ ujjanam tattha sumano nama jakkho, tassa asoya-payava-
samsiya sila sumana, tattha nam jana puyanti.#? Translation : ‘In
Bharata, inthe Magadha region, in the Sali-village is a park called
Manorama ; there resides a Yaksa Sumana by name, his stone
(platform) is located under an Asoka-tree, there the people pay their
homage.” In Zimmer’s book (op. cit., IL, Fig. 90) Yaksa Sakyavardhana
js depicted sitting on a stone slab under a tree eyeing the newly born
Bodhisattva.

Tn our case Yaksis ans Devatas, female spirits and goddesses, are
associated with trees in the pose of a salabhanjik They are rep
in their good mood through their branch-bending gestures by taking
part in auspicious games with the trees. And there is really no other
pose than this one which could more clearly express the unity of a tree
with its deity. Seals have also been found in Mohenjodaro, which depict
a tree deity between two stems. But 1 did not see any example among
them in which the figure Taises her arm in order to seize the branch of
a tree. With the association of women with trees we reach common
human archaic ground. TIn P. Ovidi Nasonis Metanorphoseon 1.452-567
the metamorphose of the nymph Daphne into a tree is narrated when
she ran away before Phoebus in order to eacape the touch of the lover.
We read in Met. 1.550, 55t :

In frondem crines, in ramos bracchia crescunt ;
Pes modo tam velox pigris radicibus haeret.

Translation : ‘Her hair grows nto the foliage and her arms into
the branches of a tree ; and her foot now, once so quick, suck in inert
roots.”

Compare also the sad story of Cinyras and Myrrha who Wwas trans-
formed into a tree together with not yet born child she was carrying.®

Returning to salabhanjika and dohada the following may also be
observed. Pisharoti has given some examples which he interprets as
dohada.# He remarks for instance: ‘The Mandapam of the
Ramacandra temple at Rajim, C.P., has its pillars beset with them.”
(P, XXIX, op. cit., p.118) The pillar-figures on the right hand side
of the Mandapam, raising their left arms and bending down the bough
represent the salabhanjika pose. Among them is one who bends her
right leg touching the trunk of a tree, which may be interpreted as a
‘kick” but also could be a pose included in lila-tthiya--leisurely inclined
against’, as we have learned from our Prakrit sources. But the pillar-
figure on the left of the Mandapam in the foreground seems to represent
alingana-dohada. The figure is turned towards the pillar, the right arm
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is slightly raised embracing the pillar or stem, the left arm resting on
the hip. From the photo, unfortunately, more details cannot be
given,

These example show Lhat lt is difficult to ﬁx dohada motifs m art
inspite of their fr in 1 In the

pose ‘bending down the branch’ had become so dominant that the dohada
motif seemed to have been either absorbed or overshadowed by it as
both poses, though representing different meanings, deal with one and
the same subject : with trees. Under these circumstances it could not
be avoided that one motif, in our case the salabhanjika, achieved pre-
dominace incorporating dohada motifs as ‘the kick of a tree by a lady’s
foot’. The possibility cannot be overlooked on the other hand that
an artist intending to depict 2 dohada mom‘ may have boldly included
the salat jika pose in his rep Pisharoti felt in this direc-
tion when he coined the term dohada-salabhanjika, but we will have
to be careful in using such a term for which there is no evidence in
literature yet.

I would like to conclude with H. Zimmer’s remarks on thus subject
in his already quoted book, The Art of Indian Asia, 1n which he gives a
desciiption of a rehef depicting the natwity of the future Buddha from
Amaravati, approximate date about second century A.D., Ist Vol.
pp. 79-81, 2nd Vol Fig. 90.4

‘In the present relief the most striking feature is the posture of
the queen. She stands in the so-called salabhanjika position, a classic
attitude of tree-, goddesscs n Indian art.  Compare for example the vrksa-
kas just d pp ly the Hindu here again put to
use an ancient pattern for the rendition of 2 new theme, for if the naga
and yaksa could serve as models for Parsvanatha and the Buddha, so
could the classic postures of tree-goddesses for queen Maya at the moment
of the nativity. When compared with the dryads of Sanci the figure
in this relief is clearly of the same tradition. Like an actress or a dancer
the blessed mother assumed, with a playful momentary gesture, the
attitude of a tree-nymph or of a human damsel fertilizing a tree magically
by seizing its branches with her hand and giving its trunk a gentle kick
with her left heel. The same animation that was apparent with the
nymph is evident here, though somewhat subdued by the artist’s respect
for the dignity of his theme .... (op. cit., pp.80,81).

We agree with Zimmer that the classic postures of tree-goddesses
have served as modes for the nativity pose of Queen Maya. But when
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he includes dohada motifs by his remark ‘... fertilizing a troe magically
by seizing its branches with her hand and giving its trunk a gentle kick
with her left heel’ it will be difficult to accept this. We*have already
seent on the previous pages that all the available Buddhist sources on
Maya’s nativity pose netther contan dohada in the context nor indicate
anything from which we could conclude that an act of fertilization towards
a tree takes place when Maya seizes the branch of the tree. (cf. Note 40)
We ber that ding to ha 11, 18,19 (cf. Note 24
of this article) Maya performs salabhanjika in the Lumbini Grove
under a Plaksa-tree! Just the opposite to the meaning of dohada must
well be understood here in the sense that the tree renders its protection,
life-substance and ferulity power in support of the successful deliverance
of the child. No kind of dohada can be accepted in this instance as
Maya has expressly and emphatically been declared to be free from desires
when the Bodhisattva had cntered her womb. This is evidently the rea-
son why we cannot find any traces of dohada n this context in Buddhist
sources. (cf. Note 40 referring to the Chinese version Tapen-ching,
compare also the Pali version in the Mahapadanasuttanta of the Digha-
nikaya XIV. 1, 19, PTS, Vol. 11, p. 13)  But by this the reader should
not get the impression that the term dohada is a stranger in Buddhist
literature. When the mythological king Gisug-na nor-bu=Manicuda,
a former incarnation of the Buddha, was going to be born a dohada-
desire—dohadabhimatam==Tib. sred-pa’t mnon-par ‘dod bzin arose in
his mother under the mmpact of the embryo garbhanubhavena=Tib.
mnal gyi mthus to which the king responds with a plemitude of gifts more
than desired. (Ksemendra's Avadinakalpalata with its Tibetan verston ed.
by Sarat Chandra Das, Reprint Edition. Calcutta, 1940, p.65, 3rd pallava,
verse 17)

The attitude of Maya Devi in the above-mentioned Amaravati
relief is most mstructive : Her left arm is raised and seizes the branch
of a tree, the left knee is bent with her left foot gently touching the stem
of a tree and her right arm rests on her right hip. This could be inter-
preted as a padaghata dohada motif. Dohada in the sense of ‘fertilizing
a tres magically by seizing its branches’ cannot be accepted in a Buddhist
work with its particular iconographic topic mentioned above. This ins-
tance will therefore make us more careful in the interpretation of similar
foot postures outside the Buddha-nativity theme when a salabhanjika-
‘a branch bending pose’—is involved!

1 myself have often the impression that these foot postures indicate
more a leisurely resting on the stem of a tree than a kick, as in the above-
mentioned Amaravati relief. Thus this posture may have simply been
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Culakoka Devata, Bharhut Canda Yaksi, Bharhut
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Allahabad Salabhanjika
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Allahabad Salabhanyka



Fig. 6a
Facade of a wooden temple from Nepal

Fig. 6b
Detaif of the wooden facade with a Salabhanjika motif



Fig 7
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Paintings on a wooden panel, Marwar, Rayjasthan
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included in the pose lila-tthiya, 2 term familiar to us from the Prakrit
description of a salabhanjiya.4®

All the texts quoted in this article with reference to the birth of
the future Buddha Sakyamuni agree that his birth took place while his
mother was standing under a tree seizing a branch of it, i.e. in the pose
of a salabhanjika. Mahavastu 11, 20.9-10 in addition remarks that a
mother of a Bodhisattva does not bring forth a Bodhisattva while sitting
or lying as other woman do but only while standing. This is confirmed
with regard to the birth of the Bodhisattva Vipasyin too in MAV 5c.
I and Pali Digh. XIV, 1,24. Pts, Vol. II, p.14. The Chinese version
Ta-pen-chin also stresses that Vipasyin was born while his mother
was standing seizing the branch of a tree and not while sitting and lying.
The same s mentioned in the Ch'i fo. (cf. Waldschmidt, MAYV, p.89,
note 1)

The only exception which | came across in Buddhist literature is
in Asvaghosa's Buddhacarita1,8. Heret is narrated that Maya proceed-
ed to a couch (sayyam vitanopathitam) overspread with an awning.
There is no mention of Maya standing while having her child!

Cf. The Buddhacartia, ed. by E. H. Johnston, Calcutta, 1935
Part. I Sanskrit Text, p. | and Part II. Transtation p. 3 Calcutta, 193647

DESCRIPTION OF PLATES

Fig.1. Culakoka Devata, Bharhut, inscribed, standing in the pose of a
salabhanjika under an Asoka-tree.

Date : c. first century B.C.

Height : 6 5.

Material : Red sandstone.

Housed in : Indian Museum, Calcutta.

(Text references : pages 147, 151, 152, 163, 164, 165.)
Fig.2. Canda Yaksi, Bharhut, inscribed, standing in the pose of a sala-
bhanjika under a tree not finally identified.

Date : c. first century B.C.

Height : 6 4",

Material : Red Sandstone.

Housed in : Indian Museum, Calcutta.

(Text references : pages 147, 163, 164, 165, 166.)
Fig.3. Bough of an Asoka-tree with a red blossom identified by Mrs
Waldschmidt in the Botanical Garden, Calcutta, on 2nd March, 1958.

(Text references : pages 151, 152.)
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Fig 4. Salubhanjika, Bharhut Bas-Retief at Stupa-Railing,
Date . first century B.C

Height : left figure 12', night figure 13"

Material : Red Sandstone.

Housed in : Indian Museum, Calcutta.

(Text references * page 166)

ALLAHABAD SALABHANJIKA

Figs. Sa-5¢. Door-jamb 3’ 1" high, with salabhanjika under Asoka-
tree, 1’ 7.5 high, standing on a male figure as a vahana from Nagod in
Vindya Pradesh. (Text references : pages 151,152.)

Date : Gupta period, c.sixth century A D,

Matertal : Red sandstone.

Housed n : Allahabad Museum.

The figure stands i the classical pose of a salabhanjika bending
down the branch of an Asoka-tree with her raised right arm while the
left arm 1s hanging vertcally down, like a real danda-rekhakrti (cf.
Silpaprakata, p.161 of this arucle) Her right leg rests in a diagonal
line on wave-like creepers out of which the upper part of a male figure
emerges. Her left leg taking no weight 15 lesurely bent touching the
back of the supporting male figure (Figs. 5b and Sc).

Over the face of the salabhanjika a certain melancholy of inner
resignations behind her youthful charms 15 tenderly spread, which 1s
in concordance with the lassitude and somewhat reserved pronunciation
of her whole budy Tt 1s most faseinating to observe how the Gupta type
of the Buddha physiognomy has been transformed into this face, which
seems 0 represent the oversaturated mood and the end of the Gupta age.
An artist however does not think consciously on such lines which we be-
heve to discover fong afier hus creation  An artist of ancient times
wants to represent a particular object which is linked with the popular
topics current in bus time  The artist may have tried to depict a Yaksini
m the pose of a salabhanjika who has to wait long or with little hope
for her Yaksa husband or lover. a topac treated in Kalidasa’s Meghadatam.
Or s she a sthali-devata a local tree-goddess who looks down on our
sufferings of separation and desparr with compassion, so beauufully
descrnibed 1n Kahdasa's Uttaramegha, verse 46 ?

mam  akasa-pranthita-bhuj
labdhayas te katham api maya svapna-samdarsanesu
pasyantinam na khalu bahuso na sthal--devatanam
mukta-sthulas taru-kisalayesv asru-lesah patanti

het
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Translation : ‘Drops of tears do fall plentifully indeed, as big as
pearls, on the sprouts of trees (from the eyes) of the local-(tree) deities,
who see me with my arms stretched forth towards the sky in order to
embrace you vigorously after I had won you with some difficulties in
the visicns of my dreams.’

How compassionate a tree-goddess can be who resides in an Asoka-
tree is confirmed by another passage in Avaddnasatakam 1, 238, 3-5 where
a tree-goddess cries about the Parimirvana of the Samyaksambuddha
Kasyapa : atha ya devata tasminn asoka-vrkse vyusita sa bhagavatah
kasyapasya samyaksambuddhasya parinirvanam srutva roditum pra-
vrita, tasya rudantya ’sru-bindavo 'sokasya kaye nipatitum pravrttah.

Translation : *After the goddess who resided in the Asoka-tree had
learnt about the Parinirvana of the Lord Kasyapa, the perfectly enli-
ghtened one, she commenced crying. and the tear-drops of the weeping
one began to fall on the body of Asoka * (Here the name of a monk stay-
g under this tree is indicated, remark of transiator.) E. Waldschmidt
has already referred to this passage in his ‘ Das Mahaparinirvanasutra’ 111,
p. 485, note 6) to hus German translauon of the Chinese version in which
the Asoka-tree 15 also mentioned in the same context.”

The whole pillar-like door-jamb is concerved as a tree-trunk. Round
bunches contaimng little blossoms, which remind us of the Asoka blo-
ssoms already noticed 1n Bharhut, appear over the whole pillar and in
the foliage above the head of the figure. They are symmetrically arranged
all over the trunk placed betwcen palmettes. The little round blossoms
growing on distinctly marked stalks look indeed like mukta-sthulas ‘as
big as pearls’ described by Kalidasa. Do they represent the teardrops,
as big as pearls, which the tree goddess sheds for us or for herself ?
What a conception Kalidasic in its nature, transformed ito stone! In
which other way could an artist express himself better when he intended
to translate the abovementioned Kalidasa verse into stone ? Tears could
not have been represented in a more ingenious way. 1 am inclined to
see 2 goddess performing salabhanjika in this figure, who appears
to be n distress shedding tears which are represented by the round blo-
ssoms of the Asoka clusters. They can be distinctly recognized in Fig.5a.
Here in the front below the supporting male figure blossoms as round and
as big like pearls sitting on little stalks, like the Kahdasic tears of the
tree-goddess, are visible.

In the frame of this door-jamb the salabhanjika and the figure
below her appear as if they were standing in the niche of a grotto. The
erect attitude of the upper part of the body of the supporting male who
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emerges from wave-like creepersand Ius face with half closed eyes
suggest that he may be the Yaksa who sees hus beloved wife in ‘the visions
of s dreams’.

A glance at the composition of the Allahabad salabhanjika and her
supporting vahana shows how masterly the whole is lasd out. Behind
the head of the main figure a kind of a head-cover appears (Fig.5c). Two
heavy ear-rings hang down.  The round necklace frames the face together
with the upright shghtly bent arm which flows into a curved branch above
the distinctly curled hair characterisuic of the Gupta style. A piece of
cloth is placed round the shoulders, the right portion of which is hanging
down 1 vertically accentuated Imes, running parallel to the strictly verti-
cally kept arm while the left portion of the cloth is leisurely ghding down
the left arm arranged in diagonally accentuated lines which point to the
right hip. At this junction they appear to be diverted into the powerful
diagonal linc of the right leg  But they run parallel on the other hand
with the lower part of the leisurely bent left leg, a movement continued
by the left arm of the supporting figure. The movement reaches (s end
in the hand of this figure indicating the lowest spot of the whole composi-
tion which can be connected in a straight lne with its ghest spot @
the rght hand of the salabhanjika scizing a branch of the tree!

NEPALESE SALABHANJIKA

Fig.6a represents the front-piece of a carved wooden facade from
a temple at the border of Nepal. 1 could not get any details from which
place this prece exactly comes. It 15 housed n the National Museum,
Raj Bhavan, New Delhi, Measurements - 4% 11.17.

Fig 6b1sadetail of 1t In the rght wing of the facade near a window
like opening a salabhanjika is depicted with a makara as her vahana.
1 saw this motl frequently in Nepal tn places ltke Bhatgaon, Patan and
Kathmandu wself, used as  bracket-figures  on doors and windows.
Thus prece of art 1 a work of the seventeenth century A.D. most probably.
ftisa stmng reminder of Budd/uu anta V 52 : avalambya gavaksa-
parsvam . . cap bhanjikeva. (Text, pp.149,
154, IS‘-))

This type of salabhanjika fixed in a kind of a bower is reminiscent
of a sumilar conception in Kankah Tila near Mathura, Compare one
piece designated as Yukst or Vrksaka from this place, date c. first century
A.D.. now housed in the Lucknow Museum. (see A. K. Coomaraswamy,
History of Indian and Indonesiun Art, London, 1927, Plate XX, 75)
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After a new inquiry from the office of the National Museum at
New Delht [ learnt that this wooden facade had been acquired from the
Schweiger Collection in New Delhu in 1952 and that the place of its
origin is unknown. Sometimes a male figure even appears in the pose
of a salabhanjika, e.g. Cintamani Lokesvara on the west facade of the
A temple m Kath du city.

RAJASTHANI SALABHANJIKAS

Figs. 7a-7d. Wood-paintings on the wings of a folding doot from
Rajosthan, Marwar, late eighteenth century A D
Measurements : Left wing (Figs 7a-7b) 59"+ 139",
Right wing (Figs 7c-7d) 59" 12",

Housed in : National Meseum, New Delhi
Fig 7a. Removal of a thorn from the lady’s foot standing under
a tree raising her left arm and bending down the branch of the tree.

Muin distribution of colour @ background red, tree-trunk browmsh
red ; on top : five petalled white blossoms (pethaps Yasmin). The
lady's skin 15 hght brown, hair black, trousers are kept in Indian red with
brown cloured 1egular circlets

Fig. 7b. Lady under a tree of the same type with balls or fruits
m her hands.

Mamn distribution of colourmg 1« the same as i Fig. 7a, but the two
balls or fruits appear m dark blue. the pair of trousers are also 1n dark
blue with yellowish floral geometrical designs.

Fig 7c. Lady under a tree of the same type holding one of its branches
with her left hand and a stalk with two lotuses in her right hand.

Main distribution of colouring is the same. Trousers are i Indian
red without designs. Long scarf in dark blue having brown stripes on
border with white floral designs.

Fig. 7d. Lady under a tree of the same type, her right arm raised
above her head, the left arm hanging down and holding a string with a
disc. Tt seems to be kind of a whirligig or yo-yo. In Bengal a similar
thing is known as cand-mala where it is attached to the goddess Kali
during the Pujas as symbol of purity.
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Main distribution of colouring is the same as in Fig. 7c, but the
trousers are painted in [ndian red having dull yellow floral ornaments.
The disc has four concentric circles with colours like dull yellow, Indian
red, dark blue, and light yellow and dark blue 1n the centre.

Below each figure a lion is depicted serving as a tutelary animal
of brownish colour.

These paintings recall scenes from the drama Viddha-salabhafijika
referred to on p.151 of this article.

Reprinted from Journal of the Asiatic Society  Letters and Science Vol XXIII,
No I, 1957,

notes

Ot the left hip, when the left arm 15 raised

* Heinrich Zinmer, The Art of Indian Asia, Its Mythology and Transformations,
completed and edited by J Campbell, Bollingen Series XXXIX, Pantheon
Books, New York, 1955, Volume One : Text, Volume two  Plates  Sce Fig
33b  Culukoka Devata, Fig 34b  Canda Yaks:, both from Bharhut, dated
on the plates as ‘Larly first century B.C." Fig. 15 denoted as *bracket figure’
‘yaksi', or ‘vrksaka' (dryad) from Sanci, ascribed to the early first century A.D.
on the plate Figs. 742 and 76b denoted as trec-goddesses from Mathura,
aseribed (o the second century A D on the plate. Zimmer does not describe
these motifs as salabhanyka
A.K Coomaraswamy also does no use this term in his Hustory of Indian and
Indonesian Art, London, 1927
C Swaramamurti, however, used 1t in Amaravan Sculptires in the Madras
Government Museum, Bulletin of the Madras Government Museum, New
Serics —General Section, Vol 1V, Madras, 1942, on pages 64, 65 and 79
(78). Cf new print, Madras, 1956,

* Acta Orientalia, Vol VII, 1929, pp 201-231

Avadanosataha, century of edifying tales belonging to the Hinayana, ed. by

1. 8. Speyer, Bibl. Buddh,lll, St. Petersburg, 1902, pp.30:

® Samkrit-Woerterbuch, O Boehthngh and R, Roth, Sl. Pelﬂsburg, 1852-
1875, 7 vols, (abbrev PW), (1) Statue (aus dem Holz der Vatica Robusia)
(2) Bez cines besi. Spicls, 3, Buhldime
A Sanskrit-English Dictionary, Monier Williams (abbrev. MW), new print,
Oxford, 1951 : an image o figure made of Sala - wood,  kind of game played
in the east of India ; a harlot, courtezan
Buddhist Hybrud Sanskrir Dictionary (abbrev. BHSD), Franklin Edgerton,
New Haven, Yale Univetsity Press, 1953, records under salabhanjaka, ika
(1ym or nt. breaking of the Sala-branch, said of the Bodhisattva's mother 1
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giving birth to him , kam ca karisyati, My, 1i, 18.9 (prose), (2) I., breaking of
Sala-branches, n. orn fesuval | Avi 302.6. BHSD also records under parvan
‘day of change of the moon's phases’ salabhanjika nama parvatam pratyu-
pasthitam from Av i. 302.6
Paia-Sadda-Mahannave. PH.D.T. Sheth, Calcutta, 1928 (abbrev. PSM),
records under salabhanjiya and salahanji ; kastha adi ki banar hui putli, refer-
ring 1o Supasanaha Caria 43, 54,
Tabdokalpudruma (abbrev dek) salnhhalunkn salena bhajyate nirmiyata
1 kasth ka (yat 2,66), vesya i
quoted from the edition Revww[ and published* by B P, Basuand H C Basu,
Calcutta, 1886.
From the quotations of PSM and Sbdk it appears that not wood alone is const
dered as proper matenal for the statues of salabhanjikas
Pumini’s acht Buecher Grammatischer Regeln, herausg.u. erl, von Dr. Otto
Boehtlingk, Bonn, 1839, p. 172
“There is no likelihood whatever that the authors of the Kasika (seventh century
A.D.) knew more than Katyayana or Patanjahi. Burrow's assertion, “In spite
of the enormous chronological difference it seems that most of the vast linguisnc
matenal contamed in this commentary goes to Pamini himself through an
accurate and unbroken traditton™, cannot rest, asan unwary reader may take
for granted, on any serious vesugation There 1s not even a semblance,
“The Kasika Vrtti - copies most of its examples from the Mahabhasva.”
(Kielhorn, Mahabhasya 111, Preface 8 note) On a number of occasions, the
comptlers of the Kasika would have “much more vavidly illustrated Panint's
meaning” by quoting the Candra-Vyakarana (fifth century A.D. ?) “than by
the examples which they have acwally given.” (Kielhorn, Ind. ant. 15, 184,
1886)
The cdition The Kamsutra by St Vatsyayana Muni with the commentary
Jayamangala of Yasodhara ed by St Gosvami Damodar Sastri, the Kashi
Sanskrit Series, No.21, 1929, reads tksubhanjika mstead with the commentary :
iksubhanyika iksukbandamandanam (op cit., 1,442, p 48) Agarwala does
not give the exact reference to his quotation. but it ts most likely that he has
this passage n mind
Viddhasalabhanyika of Rajasekhara ed by Sri Jivananda Bhattacharya, Calcutta
1883, p 36.%* Correction suggested by me*** Op cu, 69, 10, L H Gray
translates this passage 1n J.A.O S , Vol 27, 1906, on p.37 as follows  *The girl
seen 1 a dream, swinging in a swing, transformed into a statue pierced and
portable, playing at ball and writing poetry, she s that charms you even if you
gaze at her.'
Vogel mentions the Viddhasalabhanyika (op cit . p.216). but he does not give
the text reference
120 bis sala, Vedha metre of 4 ganas
addh, bis citthicnam Vedha of 4 ganas
Com.: tesam dvaranam pratyekam ubhayoh parsvayor ok
bhavena, dvidhato naisedhuki
(op at, p.161 refernng to the passage with candana-kalasa-parivadio)
1 understand nisihiya as a forufication guarding the flanks of the gates of
Suryabha’s Vimana
Malayagiri's Sanskrit Commentary explains : sodasa sodasa salabhanjika-
tasca hlaya lali i pay
sthuah lilasthiiah and k asok: -pad: i itah

anaisedhiki-
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isad tatha grhitam  agram
salayah-sakhayah arthad yakabliis ta grhi

salah, (op. cit p.165)

Sala in the meaning of sakha is frequent in the Praknts, for instance in sala-
gharaga—houses made from branches—a bower of branches (Ray. No.114)
Monier Williams gives among the meanings of Skt, sala also the meaning
“a large branch’

H. Jacobi, ‘Indische Hypermetra und hypermetrische Texte,’ Indian Studien
Vol, 17, pp.390 T Regarding ils antiquity sce pp.405, 406. W. Schubring,
Wrote Mahaviras

18 The same passage in Nayadhammakahao 1 (abbrev Nay.) m N.V, Vaidya's

edition, Poona, 1940, p.22. Cf. Jac., op cit., p.A40.

¢ Com, vimanam

7 Com. : mahat preksagrha-mandapam.

" is expected before , thls 15 confirmed by (he parallgl
X

Nay 1
bhan)lyl-susxll(lha-vlsmha lattha.. (Vaidvya, p 22).
—JUUUU U=V | —UUf—-~ | UU~ | U—U | ——|[{Regarding
this metre  CT. L. Alsdorf, ‘Der Vedha in der Vasudevahinds', Festschrift
Fr. Weller, Avanca, Lewbzig, 1954, pp. 1-11.)
1 was introduced into Patanjal's Mahabhasya through the kindness of Prof
Dr Paul Thieme, under whom | was a student 1 Breslau.
Com explams : dvara-sahke--'door-posts’.
Ci tho following passage also , nandapukkharinim puratthimitienam 11
E i pakkhaler, (Ray , 0p. cit , p.268)
21 J could not trace this term for mstance in the works of Kalidasa
How the mouf of the screen round Maya has also exercised its tnfluence on
the 1conography of fater mediaeval Birth of Chirst representations by the
German attist Messter Franke and the Italian Fra Filippo Lippi has been made
evident in Fuedrich Weller's article - Ruddhistische Einfluesse auf die christ-
liche Kunst des eruopaeischen Mutelalters,~Wemer Zeitschnft fuer die Kunde
des Morgenlandes. Bd.50 (1943-44), S 65-146.
. _dvionam pana 2 antate P1 lumbini-
vanam nama mangalasalavanam atthi . .
deviya tam disva salavanakilm kiluukamata udapadi amacca devim gahetva
salavanam pavisinsu, sa mangalasalamulam gantva salasakhyam ganhitu-
kama ahosi salasakha susedita-vettaggam viya onamitva deviya hatthapatham
upagacchi sa hattham pasaretva sakham aggahest tavad eva ¢ assa kammaja-
vata caltosu ath® assa sanim parikkhipitva mahajano pankkamt. (quoted from
Jatakatthahatha, Vol 1, cd by Bhiksu Dharm Raksit, Bharatiya Jnanapitha
Kashy, 1951, p a1)
It is clear that this nasration refers to the salabhanjika game, though this term
1 not verbally used in this passage  But 1t appears in a parallel passage of the
Mahavasta (Mhvst) 11, p.18, 1.7-9 i Senart’s edition * sarvesam bodhisatt-
vanam mata pratipurne dasame mase parjayati, subhutina sakyena presitam
rano ; agacchatn devi tha prajayisyau, raja pratibodhayati; agamisyati
salabhanjakam ca karisyati. (F. Edgerton refers to 1t in his Buddhist Hybrid
Sanshrir Dictionary. sec Note 5. of my article)
ryas neither nor the Sala-trec are mention-

B

ed. We read :
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avagahya tam vanavaram maya sakiisamvria Jinajanetri
vicarati ciutarathe devi amaravadhu yatha ranvidhyna

sa kridartham upagata pilaksa-sakham bhujaya avalambya
Ppravijrmbhita salila tasya yasavato jananakale

(Mbvst, I1, p. 19, 1.17, I8, quoted from Le Mahavastu, Text Sanskrit, poubhie
pour la premiere fots par E, Senart, Tome deuxuieme, Paris, 1890),
According to this passage Maya performs the game by bending down the branch
of a Plaksa-tree !
Here also the performance of the salabhanjika pose appears not o be bound
necessarily to the Sala-tree, This observation runs paraliel with what we have
already noticed 10 the description of a salabhanyika in the AMg -text Raya-
ﬁmnaum (Cf. p. 152), where the Asoka-| tree s mentioned  Comparing the
ca kanisyati to bya m the
Arya-metre 1 would not be inclined to see in this a contradiction between metre
and prose with salabhanjakam in the sense of ‘game of the branch bending pose’,
not takmg sala here 1n the sense of sala-branch
Thus the game 15 called by Maithilt speaking childien  In Bengal | heard
luko-curi which would correspond 10 *hide and seek’. but 15 used 1n a wider
sense In games
How much the graceful pose of a woman raistng her arm for any other purpose
also appealed to the aesthetic sentiments of people in India 15 disclosed 1n an
old Hindi stanza of the great Hindi poet Bihari, who prays (o a beauty to re-
main m the pose which she strikes when she wants to take something from a
daheri—a vessel hanging from a roof 1n which cutd 1s placed -- and noi to
lower her ramed arm It reads .
ahe dahemri ymt dharai,
Jint tu fehr uttarn
nike has chimke chue
awl hirahi nan 604
Quoted from Bihari. S¢ dhim, Prakasak . Seva-Sadan-Bulanal;
Kash, Samv. 1944, p.274
Cf Vogel's remarks comparing the style of figures in Bharhut and Mathura
(op cit, p.224)
“There cannot be the shightest doubt that these millar-figures (referring to
Mathura) are denived from the images decorating the toranas of Bharhut.
But how far removed 1n style are they from those solemn gatekeepers. The
Mathura figures have a singular lack of distincion in their aggressive nudity,
as Mr V.A Smuth puts it, They exhibit lasciviousness combined with
grossness. Whilst Canda and Culakoka and their sisters have the appearance
of heavenly nymphs their unworthy descendants aic mere courtesans, ex-
hibiting their opulent charms and gaudy jewellery.’
I, myself, had a chance to see the originaly in the Mathura Museum. 1 felt
that the figures are nearer to earth indeed and display more human artfulness
and worldly affinities, but 1 do not think that Vogel's sharp formulanon is
justified here His note however 1s wnteresting, as a Buddhist writer mught
have felt the same le
* atha sa tejo pranamats sma
atha mayadevi gaganatalagateva vidyuddristim dl.kslnam bahum prasarya
plaksasakham grhitva  saldam
sthitabhut, (Laliravistara her v. Dr. S, Lefmann, Halle, 2.8, 1902, 0,83, 1.3.7)
* Op. cit., p.52,

s
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& | conjecture the meaning to be ‘leogrifl” and suggest (0 read viralau instead
of varalau of the pninted text. Cf. Momer Williams, virala, m, = vidala, a cat, W,
In Orissa ‘leognfl” 1s called birala-simha according to Pt. Sadashiv Rath
Sharma, Puri, whose message was kindly conveyed to me through my friend
Mr David Seyfort Rucgg (Cf AMg. brrala=bdala noted by R. Pischel in
his Pkt.-Grammer, 241)

The German word ‘Bau-koerper’ would be nearer to -deha here.

The whole butlding ground 1s usually divided mto bhagas and padas (portions
and plots ) before construction, to which the difterent paris of a buiiding or
a town are attributed

Question mark added by the editor

The photographs of this manuscript had been taken by Rahula Sankrtyayana
in the Salu-monastery near Si-ga-rise in Tibet the negatives of which belong
to the Bihar Rescaich Soctety, Patna. During my studics i Patna | was
introduced to this text by the kindness of Dr A $ Altekar, Director of the
K P.Jayaswal Institute. who made the photos of the manusciipt available
10 me.

All these terms with the exception of agnisala arc alicady recorded in Edgerton’s
Dictionaty  PTSD also records . mandala-mala (sometimes malaj a cuculas
hall with a *peaked 100f, a pavilion®

4 "This passage. contaming the most detaried description of our subject mentioned
1n Silpasastras, 15 from an unpubbished Sanskitt palm-leaf manuseipt m Onya
soript ; Silpaprakava by Rama Mahapaira Udagatha, which had been made
accessible 1o me through the kindness of my frend Pr, Sadashsv Rath Sharma,
Raghunanda Libiary, Pun The manusenpt 15 registored i this Library
undet No 134 The Silpaprakasa was completed 1n the fourth year of Raja
Buavarma according 1o the colophon  From this 1 cannot conclude  any
detnite date  The manuscript 1tself 15 a copy probably wiitten i the stxicenth
catury A D
1t 15 alo worth while taking note of the language used 1 the Sipaprakasa
passages  This work has obviously not been writien by a disciple of the
great Pamim, but by workmen  1Uss the language of the gutld of attisans,
Note Prakotie dakhima istead of Ski. daksina, preference of ending -e 1
adhe corresponding (0 urdhse, siram for snas. lcences regarding gender,
c.g. dakhinadanda dalanusarini
My esteemed fiend, Di A. N, Upadhye. Rajaram College, Kolhapur, was so
good as to send me his opinion about dalamalika 1 his letter dated 15t May,
1958, He wiites , *In my humble opimion. dala-malika 1s just a verbal and
deological equivalent of sala-bhanjiha  Like sala, dala 14 recorded as a Dest
word meaning a branch, and ss current in some of the modern Induan languages,
and malika <mallika® 15 10 go back 1o the root malla= mard* <mrd “to
crush (in the fist)” and thus “bend down™  The Skt. mardika® from mrd has
jts analogy in nartika from mt. In the hght of these detals, which can be
casily verificd, Iike salabhamka which you translate “a female figure bending
down the branch of a tre dalamalika also would mean ™a female figure
crushing in the first or bending the branch of a tree” The Sipapiakasa,
as you have noted, has Prakntic m vocabulary : and that would only
confirm my above suggestion  If you find any gaps in my reasoning, 1 would
like 10 add the necessary hinks. T would be happy to hear fiom you your
teactions on the pomnt under discussion *
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This mgeruous etymological explanation goes with what Pt § R. Sharma,
me into the Sily kasa in Pusi, told me, when 1 asked
him aboux the meamng of dalamahika, though he did not give such a detailed
explanation.
I, bowever, continue to stand by my translation of dalamalika—‘carving of
a female who performs a garland 1n ine with the branch of a tree' on account
of the following reasons . malika isclf 15 well established n Sanskrit m the
sense of “garland maker', ‘gardencr’, ¢f 1n modern Indian languages ‘mali’
From this a femunine form malka can easily be accepted  Malika ts also re»
corded 1n dictionarics 1n the sense of ‘gatiand , ¢f. Monier Wilhams, PW,
Apte, etc. I would also like to refer to the famous passage in the Ist act of
Kalidasa’s Abjujanasakuntalam where Anasuya mentions the creeper no-maha
(Skt, nava-malika) under the name of vana-josim (Skt. vana-jyotsna), the self-
selecting bride of the mango tree  Sakuntala remarks upon that : The union
of this couple—the creeper and the tree—has taken place at a wonderful mo-
ment, the Vanajyotsna 1s in its youth with its new blossoms and the mango-
tree appears 10 be capable of enjoyment on his tender sprouts
It we only replace nava-malika by mahka— 'the female performer of a garland®
of our Sipuprakasa the striking resemblance of the underlying concept of the
(o passages becomes apparent. There are also examples among the bas-
reliefs i Bharhut whete a salabhanjika-dalamalika appears under a mango-
tree
Journal of the Indian Saciety of Oriental Art, Vol HHI, No 2, Dec 1935, pp.
110-124
Dohada means a pregnancy desire of a woman lor particular objects, © g. the
longing to sleep on a bed of flowers, which the mother of Malli-kumarn the
19th Jana Tirthankaia had, (cf. Malli-). , §th chapter in
No 31,32 of my edition) Mallinatha's commentary on Kalidasa's Meghaduta
1, I8 (raktasokas .. dohadacchadmanasyah) observes . strinam sparsat
priyangu vikasati—by the touch of women the Priyangu creeper puts forth
blossoms, bakulah sidhugandusasckat—Bakula through the sprinkhing of a
mouthful of higuor, padaghatad asokas— Asoka through the kick of their feet,
ulkahurabakau viksanahnganabhyam—Tilaka and Kurabaka through their
glance and embrace, mandaro narmavakyad---Mandara through their pleasure
talk, patu-mrdu-hasanac campako--Campaka through their smart and
tender laughing, vaktra-vatac cuto—Cuta through the breath of their mouth,
gitan nameru vikasati~-Nameru puts forth blossoms through their songs, ca
puro nartanat karnikarah--and Kamnikara through their dancing in front of 1t.
The 1dea, indicated 1 the above quoted stanza, that plants and trces put forth
blossoms through direct or indirect contact with women 1s not hmited to India
Honore de Balzac undertook to translate rare parchments containing an ancient
ecclesiastical trial of the year A D 1271, conducted at Tours, from mediaeval
French into French. This tnial was published among his Les Cent Contes
Drolatigues 1n 1837 under the title The Succubus included 1 the second ten
talos, In this tral a Moorish woman was accused by the Inquisition to be
obsessed of a diabolic spirit.  One of the witness against her, a day labourer,
confessed to the ecclesiastical judge and swore 1o have been by the windows
of the dwellings of the Moonsh woman green buds of all kinds in the winter,
growing as if by magic, cspecially roscs in a time of frost and other things for
which there was need of great heat , but of this he was in no way astonished,
seeing that the said foretgner threw out so much heat that when she walked
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m the evening by the side of his wall he found on the morrow his salad grown ,
and on certain occasions she had, by the touching of her petticoats, caused
the trees to put forth leaves and hastened the buds. (quoted from Dyoll Stories
by Honore de Balzac, Jaico Publishing House, Bombay, Newyork, Calcutta,
1949, p. 248) Another interesung occurrence outside the Indian sphere is
recorded 1n the Koyan, sura X1X, 16-21, with reference to the natwity of Christ.
Here Maria 15 reported to have withdrawn with the chud conceived from the
10 a remote place 10 despair,  There the birthpangs surprised her by the
trunk of a palm-trce, She heard a voice saying that she would not worry,
as the Lord had sct a rivulet below her and that she should shake the palm-tree
from which dates fresh and npe would fall down For reference of. ‘The
Holy Quran' Text, Tramslauon and Commentary by Abdullah Yusuf Ali,
Lahore, 1938, Vol II, pp 771-773, and A J Arberry, “The Koran Interpreted’,
m two volumes, London, Geoige Allen, 1955, Vol 1, p 331,

The motf of the nivulet reminds of the streams of water which came up from
a fountan on the occasion of the birth of the Bodhisattva Vipasym, menuoned
w Mahavastu 1220 19-221, 2 and in the Mahavadanasutra, 3¢, <f. E. Waldsch-
midt, Das Mahavadanasutra, Teil 11, Akademie Verlag Berhn. 1956, p 92,
note 3

The rivulet can even be traced i a German mediaeval panting which depicts
the Birth of Christ by the master of the Polling tablets (about 1444) with
the first sdentifiable German landscape pamting, exhibited 10 the Haus der
Kunst, Muenchen

The Commentator Al-Baidawi (A.D. 1225-1260) gives an explanation which 15
of interest in the context of thiy article After he comments apon Mary finding.
herself under a palm-tree when the labour pains came upon her, he writes :
‘The palm-tree was dry (kanat nakhla yabusutu) and without crown fohiage
(la ra’s verbal . “without head™) and 1t had no frutt (leba va la tamar), and
1 was the ume of winter (va kana al-vaqt sita), then she shook 1t (the palm-tree)
(fa-hazzatha), the God created for 1t a crown-foliage, blossoms and fresh dates
and so she was comforted (fa-ga'la al-lah leha ra’s va khusa va rotaba’ va
tashyateha) *

Prof. K M, Mattia, Curator of Islamue Maumeripts, Asiatie Soctety of Bengal,
Caleutta, kindly helped me (o ace this passage.

These passages show that the Arabic tradition has preserved the motif of the
burth of the Lord under a tree i connection with the fertilizing of a trec through
the touch of the mother, called dohada n India

Wiath the above-mentioned material at hand 1t is near to assume that Indian
moufs have been reflected here

Fou reference of Beiduwn Commenrarus m Coranum ex Codd. Parsiensibus,
Dresdensibus er Lipsiensibus, edwit H. O Fleischer, Volil, p 579, 12223,
Lipstac 1848 and Mary in Jslam by ¥V Courtoss, S. J, St. Xavier's College,
The Oriental tastitute, Islanic Section, 30, Park Street, Caleutta, 1954, pp.
20-22,

Dr. N. Klein reminded me of an old German mediaeval song on Maria, called
the Jugenheimer Lewderblat. ~According to this song Maria went through a
forest full of thorns, where there had not been leaves for seven years  She
carried her little child without pains under her heart When she had carried
the child in her through the forest, roses sprang up on the thorns !
Reference , Der Zupfgegenhausl, cd. by Hans Breuer, Lewpzg, 1922, p.98,
‘This song gives us another instance of how a mother bearing a child animates
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plants and nature by her presence  This motif reminds strongly of the appear-
ance of new Udumbara buds when the Bodhisattva was bom and of their
unfolding when his boyhood commenced. (cf. Note 40),

About relations between Arabic and European poetry compare S Singer,
Arabische and europaische Poesie 1m Mittelalier (Abhandl, d, preuss. Akad.
d. Wiss., phil.-hust KL. 13), 1918

Canda Yaksi does not stand on a fish-tatled horse, but on a fish-tailed animal
with 2 head which looks like that of a sheep

3" The botanical identification of the Bharhut trees 1s difficult, If (‘nndl

Yaksi is really depicted under a Kurabaka trce scems to me uncertain. A
Cunningham tn tus book The Stupa of Bharhur, London, 1879, mentions on
p 132, No.3, an mscription of another relicf roading * bhagavato vesabhuno
bodhisalo—‘The Sala Bodhi tree of the Buddha Visvabhu' and gives the photo
of the tree on plate XXIX 2 Comparing the original in the Indian Muscum
in Calcutta with the Canda Yaks: tree and with what I have been made ac-
quamted under the designation of Sala-trecs in [ndia, I cannot come 10 a
definite result

N G. Majumdar remarks in A Guide 10 the Sculptures in the Indian Museum,
Part I, Delhi, 1937, as follows

“Canda and Culakoka bend by their 1ight hand one of the boughs of a tree,
evidently to break 1t (as n the salabhanyika play), and theur left arm is thrown
around the trunk and left leg around the stem.  In his Note | on p 20 Majumdar
also refers to the (pp 22,23) games sahakarabhanyika (plucing mango fruits),
puspavacayika (plucking flowers) mentioned in the Kamasutra, He further
observes ‘Mayadevi, the Buddha's mother, went to Lumbini to take part in
the Salabhanyika play ( Mahavastu, 11 18,19) and was delivered of the child as
she was holding on to the branch of a Sala ttee.”

This term is used 1n the Silpaprakasa, quoted by me on p 162

CT. Note 36a.

There 1s no mention of any dohnda-prcymncy destre with regard to Mayadevi
1 the text of the Nidanakath h and the L . The Chinese
version, Ta-pen-ching, to the l\laha\'aduna,\ulm 4g. 1, narraung the life of one
of the former Buddhas, Vipasyin, stresses that his mother was fiee from destres .
“His mother’s heart w-s pure, 1t had no thoughts of passton  She had aban-
doned all & her and she was not mtimate ;
she did not mﬂnme the fire of Just. The mothers of all Buddbas are alwuys

pure.”

Translated from the German rendering in E. Waldschnudt's Das Mahavadana-

sutra, Sanskr, verglichen mit dem Palt nebst einer Analyse der m chinesis-

cher Ueb . suf Grund von Turfan
i Tell I Akademie-Verlag,

Berlin, 1956, p 87, Note 3 (Abbrev. MAV)

This 15 in contrast with parallel events in the history of the Jaina Tirthankara

Arhat Mall, Dohada awakes, after the third month of pregnancy has been

completed in Prabhavat, the mother of her (8th chapter of Nayadhammak ahao,

No.31 of my edition)

This goes well with an explanation of dohada in Susrufa 1, 332 referring to the

development of the garbha (embryo) ; caturthe (masy) sarvangapratyanga-

vibhagah bhavati/

abhivyakto bhavatil kesmat/ tatsthanatvet/ tesmad garbhes carthe masy

Karoti/ dvihrdayam ca narim acaksate/]
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Translation ; ‘In the fourth month a diviston of hmbs a7d subordinate imbs
becomes more distnet On account of the development of the embryo the
organ of conscience appears Why ? Because its place is in the heart, The
garbha thesefore has a desite for the objects of senses i the fourth month
And a woman with two hearts in her is called dauhrdin’. (quoted by H

Lueders 1n Zwer indssche Etymologien, Philologica Indica, Goetungen, 1940,
pp 45.46) According fo L Mind, dohada was derived from Sk.* dvathrda.
Lueders quotes two more parallel references. Bhavaprakasa 1. 71 and Mallinatha
10 Raghuv 111, | which give the same explanation as Sustuta,

A question may well be ashed why a woman 1s thought 1o be able to cause a tree
10 put {orth blossoms by her touch and not a man. The woman could not
be understood here acting procreative hike a man in this connecion  The 1dea
underlying seems to be, as Lueders’ clymology of dohada and Mallinatha’s
definition, quoted p 165, makc 1t most likely that the powerful magic life
substance with which a woman 1 loaded  while bearing a child may flow into
a tree through her touch, while she 1s filled with a pregnancy desire, thus ani-
mating the tree,

In E Das  Mah iniy I, p 469,70, Tibetisch-
chinesischer b\mdulu(l IV (Tibetan-Chinese special text 1V) the flourshing
and fading away of Udumbara-blossoms 15 described as running parallel to
the birth of the Bodhisattsa (new buds appeai), to his boyhood (the buds begin
0 unfold), to his exit into a forest (the flowers grow bigger), hus entermg into
ascetism (flowers begin o fade away), 10 his gving up ascetism, regaining his
strength and reaching perfect enlightenment (the flowers of the Udumbara-trec
Nounsh again), to his wrame the wheel of Dharma i Banaras (full Nourishing
of the flowers), 10 his death (fading away of flow
Most significantly the flownshmg of the Udumbara-tree is not reported here
as caused by the touch of the Bodhisattva or Buddha respectively, who 15 a
malc, or by being neat the tree ! [ would ke Lo call this process the *wireless’
mflun of the Bodhisativa's and Buddha's life substance into the tiee due (o
hus supernatural powers resulting i parallel events in a tree

Journal of the Oyiental lmlulmv Baroda, 1954, Vul lit, l’arls 14, pp 54~7l

Quoted trom  Fasud

Sryama Atmanandasabha, 1930, p 85

Vincent A Smuth in A History of kine Arts i India and Cevlon, Oxford, 1911,
P 382, refers to Lwo 1vory higures, conventionally known as ‘Bacchus’, discover-
ed m the pulpit of the cathedral n Aschen (Germany) and abserves regarding
these figures  “Fuch represents 4 nude young man facng. standing with the.
right leg straght and the left Jeg crossed over it The body 1s supported by the
teft arm which 1s twined round the stem of a vine overtopping and surrounding
the youth with 1s folge  His night hand is raised to the crown of his head.
top cu . pl LXXXVL fig 4) The pose 1s precisely the same as that of the
woman and tree moti{ in Indian Art and the sesemblance between the Mathura
and Aachen figures 1s 50 close that 1n my judgement. it can not be accidental,
both must have a common origin, which should be thought i Syria or Asia
Munor from which Egyptain Hallenistic Art drew us mspiration  The mouf’
15 variously treated in Egypt, and, at least in one case, 2 woman takes the place
of the youth  There 1s no difficulty w beheving n the (ransference of
Alexandrinean ideas to India cuther before or after the Christian era From
Asoka’s time (or several centuries intercourse between parts of Egypt and India
was contmuous,”
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In the course of this paper it has become evident that the branch-bending
woman and tree mouif can be fully and sausfactorily enough explained from
Indien sources, The history of tiis motif in sculpture corroborated by hiterary
evidences permits 10 sec a truly indigenous Indian decorative and a mytholo-
gical mouf in 1t, We therefore also could put Smuth's concluding remarks.
n the following way . ‘There 1s no difficulty in believing i the transference of
Indian ideas to Alexandria and Asia Minot before and after the Christian era,”
This 15 confirmed by the scnsational discovery of an Indian vory statuette
1n Pompen by Professor Maturt in October 1938, published i Annual Biblio-
graphy of Indin Archeology, Yolume X111, for the year 1938, Kern Institute,
Leiden, 1940, Plate I, with J. Ph Vogel's Note on an wory statuette from
Pompei, pages 1-5 An Indian female figure (height 24 centimeters) 1s shown
nude and standmg with het legs crossed.  The right arm 1s raised with a parti-
cular purpose turned behind the neck 1n order to support & festoon of the rich
necklace on her back It 1s a unique prece of 1vory dated A.D 79 as terminus
ante quem when the eruption of Vesuvius took place and buried this precious
work of art
Ths carly appearance clearly shows that Indian images cannot have remained
unknown duning the Hallemsuc period and the Roman era 1 the West.
Vogel however rejects Smuth’s suggestion with the concluding remark * ‘The
tesemblance 1n postures between the “Bacchus™ of Aachen and the salabhanyika
of Indian art seems to us to be merely accrdental * (The Woman and Tree .
230
Dr Jnendranath Banerica was good enough to draw my attention to K R
Pisharotr’s article *Dohada or the Woman and Tiee Mouf™ for which I would
Iike to thank him hearnly here
The rehief contams - Top right  The dream of Queen Maya : Top left - Its
imterpretation , Bottom right  The Nativity ; Bottom left * Presentation
before the Yaksa Sakyavardhana
With regard to the Bharhut images of Culakoka Devata and Canda Yakst
Zimmer’s book also follows Pisharotr’s inter pretation verbally, In description
of Plates, Ist Vol . p 401, on Fig 33b we read ‘Culakoka Devata standing
on an clephant and executing the latavestika (“creeper vine™) type of tree
embrance. ¢ first half first century BC ™
The same mterpretation is given with regard to Canda Yakst which he sees
on a fish-tatled horse as Pisharou does. (cf. my Note 36)
These notes n Zimmer's book reproduce Pisharoir’s views and interpretations.
without any critic and without menuoning his name
At the end of this article let me express my gratitute to Dr J. N. Banenea,
General Secretary, Asiatic Society, who kindly encouraged me to write this
article, to my friend Piof Debidas Chatterjee, Science College, Patna, who,
read the first proofs of a portion of this article and made valuable suggestions,
to prof, Saraswati, Publication Officer, Asiatic Soctety, and toMr. B G Elbs,
Manager of the Baptist Mission Press, Calcutta, who personally went through
the whole article and saw to 1t that the photos were well printed. I thank him
heartily for that,
* Das Mahaparintrvanasutra’, Texl in Sanskit and Tibetisch, verglichen mit dem

Palt, nebst einer € m Vinaya der
Mulasarvasti-vadins, auf Gmnd von Turfan-Handschnften hemusscseben
und bear-bertet von Ernst Teil 111, 1951, Akad ing

Berlin,



STATEMENT OF OWNERSHIP

The following is a statement of ownership and other
particulars about Jain Journal as required under Rule 8
of the Registration of Newspapers (Central) Rules 1956 :

FORM 1V

1. PLACE OF PUBLICATION
Jain Bhawan
P-25 Kalakar Street, Calcutta 7

2. PERIODICITY OF ITS PUBLICATION
Quarterly

3. PRINTER'S NAME, NATIONALITY AND ADDRESS
Mot Chand Bhura, Indian
P-25 Kalakar Street, Calcutta 7

4. Publisher’s Name, Nationality and Address
Moti Chand Bhura, Indian
P-25 Kalakar Street. Calcutta 7

S. EDITOR'S NAME, NATIONALITY AND ADDRESS
Ganesh Lalwam, Indian
P-25 Kalakar Street, Calcutta 7

6. NAME AND ADDRESS OF THE OWNER
Jain Bhawan
P-25 Kalakar Street, Culcutta 7

I, Mot Chand Bhura, hereby declare that the particulars
given above are true 1o the best of my knowledge and belief.

(Sd.) Mori CHAND BHURA
April 15, 1980 Signature of Publisher



J. KUTHARI & CO.

12 INDIA EXCHANGE PLACE
CALCUTTA 700001

PHONE : 22-9251

A. M. BHANDIA & CO.

JUTE BROKERS

23/24 Radha Bazar Street, Calcutta 700 001
PHONE : 26-8054, 26-8368, 27-1042

B. DUGAR & SONS

JUTE BROKERS

12 INDIA EXCHANGE PLACE
CALCUTTA 700 001

Phonc : Office : 22-0819, 22-6154 Resi : 55-0039

SOHANLALL DUGAR & €O.

Jute Brokers, Merchants & Commission Agents

2 INDIA EXCHANGE PLACE
CALCUTTA 700 001

Phone : Office : 22-8750, 22-9430




DUGAR BROS & CO

16 N. S. ROAD
CALCUTTA-700 001

R. N. TRADING

«JUTE HOUSE™
12 India Exchange Place, Calcutta 700 001

SSION AGENTS

JUTE BROKERS & COM;

Phone 22-7430, 22-1842

Gram : KALAMANDIR Phone : 27-8695

HILITE ELECTRICALS

Dealers in Alternators & Generating Sets

49 G. C. Avenue. Calcutta-700 013

FOR ABRESSIVE GRINGING

MINERAL GRIDING INDUSTRIES

FOR QUALITY MINERALS OF GRADES

CALMINORE SALES (P) LTD.
Works . 16 Chitpur Ghat Lane, Calcutia 700 002
Office : 23/24 Radha Bazar Street, Calcutta 700001
elegrem : WEDOIT @ P. 0. Box No. 2676
PHONE : orrlcs 26-9191, 26-2213 @ WORKS : 66-3918 @ RESI : 65.5776




SETHIA BROTHERS

Jute Merchanis & Commission Agents
133 BIPLABI RASH BEHARI BASU ROAD
(Canning Street)
'‘CHOPRA HOUSE™
CALCUTTA 700001
Phone . Resi: 66-5654

SURANA MOTORS PRIVATE LTD.

ASSAM AGARTALA ROAD, AGARTALA (TRIPURA)
Phone Nos 967 & 977

Authorised Dealers
TATA DIESEL VEHICLES

Branches at

HAILAKANDI ROAD PALACE ROAD CIRCULAR ROAD
SILCHAR (ASSAM) IMPHAL (MANIPUR) DIMAPUR (NAGALAND)
Phone 421 Phone 487 Phone - 541

RAJASTHAN MINERALS
Manufacturers & Dealers in
MINERALS, CHEMICALS & ALLIED PRODUCTS

20 SYNAGOGUF STREET
CALCUTTA 700001
Phone : 26-5298

EASTERN MINERALS

MINE OWNERS AND GRINDERS
BASIC MATERIAL SUPPLIERS OF REFRACTORIES

195 LAXMANGAN]
- JHANSHI




JOHARMAL AMOLAKCHAND

20 MALLICK STREET

CALCUTTA 700 007

Phone + 33-1620

Office : 22-8627
Resi :23-3411

DAKALIA BROTHERS

Jute Merchants & Commission Agents

4 RAJA WOODMUNT STREET
CALCUTTA 700 001

Gram : MALDAKALIA Phone :

PARSON & CO.

Dealers in Precious Stone Pearly
Exporters & Importers
16:C ASHUTOSH MUKHERIT ROAD
314 Floor)
Post Box 16408
CALCUTTA 700 020
Phonc  47-3703

Phone . 337267
ALWAYS SOMETHING NEW

Dealers in all kinds of Woolen, Cotton & Rayon suiting, shirting, etc., of reputed Mills.

Specialist in Woolen varieties of Castles, Digjams, Raymonds, Lalimlies and other fabrics,

Specalist it
TERYLENE SUITING - TERYWOOL, DECRON SUITING—MOHIR

JATANLAL RATANLAL

1138 MONOHAR DASS KATRA, CALCUTTA 700 007




M/s. SUGAN CHAND SARAOGI
2223 RADHA BAZAR STREET
CALCUTTA 700 001

Phone : 33-1074

SHYAMLAL JINENDRAKUMAR

Jute Merchants & Commission Agents

4 SYNAGOGUE STREET
CALCUTTA 700 001

Phone : 26-0250, 26-9826

ahimsa paramo dharmah

SANTOKCHAND PUNAMCHAND
JUTE MERCHANTS & BANKERS
147 COTTON STREET
CALCUTTA 700001

Phone : 33-3259

S. C. SUKHANI
8 CAMAC STREET

4th Floor Room No. 14

CALCUTTA 700017




A Small Scale Industry
Actively Engaged in the Giant Task of Meeting the Country's Defence Needs
of a wide Vanety of Jigs, Fixtures, Gauges, Press Tools and Similar Precision
Equipment. Also Manufacturers of Shear Blades, Industrial Knives, Portable
P ic Tools and F ic Toof A and Spares.

BOYD SMITH PRIVATE LIMITED

B-5 Gillander House. Calcutta 700 Q01
Phone: Office: 22-7441 Factory: 56-3751

RAJ VANIJYA PRATISTHAN
JUTE MERCHANTS & COMMISSION AGENTS

16 BONEFIELD LANE, CALCUTTA 700001

HANUMANMALL BENGANI
12 INDIA EXCHANGE PLACE
CALCUTTA 700001

Phone : 229255

Telegram : ‘BOTHENDS' Phone : 22-8719

KAMAL CORPORATION
12 INDIAN EXCHANGE PLACE

CALCUTTA 700001




KESHRICHAND CHHATAR SINGH
15 NOORMAL LOHIA LANE
CALCUTTA 700 007

Phone : 33-4725

NARSING TRADING CO.
Jute Brokers & Dealers
2 INDIA EXCHANGE PLACE
CALCUTTA 700 001
Phone * 22-7498, 22-6101

Photo Copy by Latest Process XERQ'S Cyclostyling
Amonia & Offset Printing

XEROXPRINT

10 CLIVE ROW
CALCUTTA 700001

G. L. DUDHORIA & SONS
5 CLIVE ROW
CALCUTTA 700 001

Phone : 22-4006




JAIN UDYOG CORPORATION

Jute Merchants & Commission Agents
23A Maharshi Debendra Road

CALCUTTA 700 007
Phone : 32-1579

CHHOGMALL RATANLALL
Jute Merchants & Commission Agents
P-15 KALAKAR STREET
CALCUTTA 700070
Phone : 33-3512, 33-7255

CHHOTULALL SETHIA & CO.
2324 RADHA BAZAR STREET
CALCUTTA 70001

Phone : 26-4755, 26-4942 ; Resi : 46-1390

KESARIA & COMPANY
Tea & Jute Goods Exporters, Merchants, Commussion Agents
19 AMRATOLLA STREET, CALCUTTA 700 001
Phone : Office : 34-3746, 34-3768 : Resi. : 23-8774

Office : BOMBAY, SURAT & AHMEDABAD
Associates: COCHIN & KOTAGIRI




Know thou Truth.
He who abides by
the Commandment of Truth
goes beyond Death.
~—Dasavaikalika, 6. 11.

KASTURCHAND BIJOYCHAND

155 RADHABAZAR STREET
CALCUTTA 700001

Phone : 22-7713

“Non-violence and kindness to living beings is
kindness to oneself. For thereby one’s own self
is saved from various kinds of sins and resultant
sufferings and is able to secure his own welfare.”

—Lord Mahavira

BAHADURMULL JASKARAN

PRIVATE LIMITED
“RAMPURIA CHAMBERS”

10 CLIVE ROW
CALCUTTA 700001

Phone : 22-2150




PUSHRAJ PURANMULL

Jute Merchants & Commission Agents
65 COTTON STREET
CALCUTTA 700007

Oflice : 33-4577

Phone : {Rvm 34-6333

Gram: TEKMEK Phone: 22-4732

Rajasthan Balings Private Ltd.
Jute Merchants & Commission Agents
7 SWALLOW LANE

CALCUTTA-700 001




FORT GLOSTER INDUSTRIES LTD.

(Jute Mills Department)
21 STRAND ROAD, CALCUTTA 700 001

Manufacturers of :

QUALITY HESSIAN, SACKINGS, CARPET BACKING
CLOTH, JUTE WEBBINGS, TWINE ETC

Gram : "FORTFIBRE" Telex - CA 7749 Phone : 22-9601/6

NEW CENTRAL JUTE MILLS CO. LTD.

Regd Office. 8 Camac Street, Calcutta 700 017

JUTE DIVISION
Manufacturers & Exporters of
ALL KINDS OF JUTE GOODS AND JUTE SPECIALITIES
LIKE JUTE MATS, BLEACHED AND DYED HESSIANS

FOUNDRY & ENGINEERING DIVISION
Manufacturers of :

ALL TYPES OF JUTE MILL MACHINERY INCLUDING JUTE
SPINNING AND DRAWING FRAMES & GREY IRON CASTINGS

CHEMICAL & FERTILIZER DIVISION
Manufacturers of :

SODA ASH AND AMONIUM CHLORIDE NITROGENOUS
FERTILIZERS




UTTAM CHAND KOCHAR

4/5 JACKSON LANE

CALCUTTA 700001

Phone : 26-4261

MINNALALL LALITKUMAR

173 MAHATMA GANDH! ROAD

CALCUTTA 700 007

38-9465

Phone : { 34-1641




INDIAN CHEMICAL CO.

43 DHARAMTALLA STREET

CALCUTTA 700013

Phone : 24-1309

Gram : PENDENT Phone: 27-4039

Electro Plastic Products (P) Ltd.

12 LOWER CHITPUR ROAD

CALCUTTA 700001




He who vieweth all creatures as his own self and
seeth them all alike and hath stopped all influx
of karma and is self restrained incurreth no sin.

~LORD MAHAVIRA

KHARAG SINGCH

Gram . ABEEROAVRA Phones : {23-1948

34-4663

RELIANCE PRODUCTS PRIVATE LTD

15 CHITTARANJAN AVENUE
CALCUTTA 700013

Works -
72-A B. T. ROAD, KHARDAH
Phone : 611-434

Associated with :

ALL INDIA TRADING CO. (1959) Reliance Produce Corporation
(Mines & Minerals) (Manufacturers & Agencies)
Gram  WYOMING Gram RBLPROCORP




MILAPCHAND HIRALALL

Jute Merchants & Commission Agents

2 RAJA WOODMUNT STREET

CALCUTTA 700 001

Office : 22-1724

Phons 1{Rem : 24-2736

SETHIA OIL INDUSTRIES
(Solvent Extraction Plant)
Head Office :

143 COTTON STREET
CALCUTTA 700 007

Phones : 33-4329 & 33-8471 Telex : 021-3127 Sethia
Plant At :
SITAPUR (U.P.)
Phones : 505 & 397 Telex : 033-247 Sethia

Manufacturers & Exporters of :

GROUNDNUT EXTRACTION, RICE BRAN EXTRACTION
LINSEED EXTRACTION, SALSEED EXTRACTION




PRAKASH TRADING COMPANY
12 INDIA EXCHANGE PLACE
CALCUTTA 700001

f22-4110
Gram : PEARLMOON Telephones 1) 337

Office : 22-8143, 22-0960

Phone : %nm ;475011

K. C. DUGAR & SONS

12 INDIA EXCHANGE PLACE

CALCUTTA 700001




W £ adwam IS1 A o=

Cintu g encile

s fadar

790 Fo THQW

( =aer graw)
133 ¥fan &z, wasary

HASTMULL KISTURCHAND
2 RAJA WOODMUNT STREET
CALCUTTA 700001
Phone : 22-3231

Telegram : RAHOKHUSH Telephone : 33-6205, 33-9727

DISTRIBUTORS FOR

NAVINO BATTERIES

Saraogi Distributors

P-8 KALAKAR STREET
CALCUTTA 700070




Telex : 7538 A/B Bangur Ca 22-0732
Gram : "JAYCIELL Phone : < 22-5998
22-6287

JAYSHREE CHEMICALS LIMITED

14 NETAJi SUBHAS ROAD
CALCUTTA 700 001

Manulacturers of

Rayon Grade CAUSTIC SODA (Lye. Solid & Fiskes), LIQUID CHLORINE,
HYDROCHLORIC ACID (Commercial Grade), SODIUM HYDROSULPHITE
LIQUID SULPHUR DIOXIDE SULPHURIC ACID

Works at Delty Office :

GANJAM (ORISSA) Flat No 705 (7th floor) Suryakiran Buiiding
Gram  JAYSHAEE' 19 Kesturbs Gandhi Maig, New Oelhy
Phone . Chatrapur 51 & 62 Gram : "JAYCASO"

Phone * 38.5237

HASTINGS MILL LIMITED

(COIR & FELT DIVN)

14 NETAJI SUBHAS ROAD
CALCUTTA-700 001

Gram RILAXON Phones : 22-6861 (10 Lines)
Telex :21.7538 BNGR IN

Manufacturers of :

RILAXON BRAND RUBBERISED COIR MATTRES’SES,
PILLOWS, CUSHIONS, PACKING PADS, AIR FILTERS
AND JUTE FELT ETC.




MANSUKH CO. (OVERSEAS)

UNITED METAL INDUSTRIES

Manufacturers of -«

TENTS, TARPAULINS & OTHER ALLIED TEXTILE

FABRICATED ITEMS, CONDUIT PIPES, FURNITURE

TUBING, ELECTRICAL & CABLE. FIXTURES & OTHER
SHEET METAL FABRICATIONS

Gram - ‘"MANSUKO’ Gram UNITENDU®

14 NOORMAL LOHIA LANE
CALCUTTA 700 007

Phone : 33-5317




SHREE CHAND NAHATA

11 R N. MUKHERJEA ROAD
“Niihat House™ (6th floor)

CALCUTTA 700001

23-5926, 22-8182

Telephone : {Resi ; 45-9498




Chitavalsah Jute Mills Company, Limited
‘McLeod House’
3 NETAJI SUBHAS ROAD

CALCUTTA 700001

Telephone : 23-8478, 23-8569, 23-8445 & 23-8525 (PBX lines)
23-0406 & 23-4516 (Direct lines)

Telex :021-2882 MEGNA IN CALCUTTA (A/B)
Telogram : “CHITAMILLS” CALCUTTA

Works at .

P.0. CHITTAVALSA, DIST. VISAKHAPATNAM
ANDHRA PRADESH

INDIA'S LARGEST JUTE MILL COMPLEX OUTSIDE WEST BENGAL

Manufacturers of

ALL TYPES OF QUALITY JUTE GOODS




GREEN TEA TO STAY GREEN

BDTA'S
TEA QUEEN

Choicest Green Tea keeps you evergreen

M/s. Bhutan Duars Tea Association Limited

11 R. N. MUKHERJEE ROAD
“NILHAT HOUSE" (6th floor)

CALCUTTA - 700001

Phone No . 23-1883 & 23-8582

Gram : QUICKTEA Telex : 21-7052 BDTA IN




Gram : JINKUSHAL Phone : 22-7742

AGENTS FOR EASTERN REGION

M/s. BOTHRA BROTHERS

12 INDIA EXCHANGE PLACE

CALCUTTA 700001

S. Kumars’

TERENE

Suitings, Shirtings, Sarees
and ‘Terene' worsted Suitings




Estd. 1919

HUKUMCHAND JUTE MILLS LIMITED

Registered Office

15 INDIA EXCHANGE PLACE

CALCUTTA 700001

Telegrams :
“HUKUMILLS" Calcutta
Telex : “HUKUM" CA-2771

Jute Mills Division
Manutacturers & Exporters of :
Quality Hessian, Sacking, Carpet
Backing Cloth, Twine, Cotton
Bagging, Jute Yarn, Jute Felt,
Etc.
Mills at

Naihati, P.0. Hezinagar
Dist. 24-Parganas (W.B.)

Telephones :
22-3411 (6 Lines)

Chemicals Division
Manufacturers of :
Caustic Soda Lye (Rayon
Grade), Liquid  Chlorine,
Hydrochloric  Acid,
Hypochiorite
Plant at

Amlai, P.O. Amlai Paper Mills
Dist. Shahdol (M.P.)




PRADEEP TRADING CO.

139/C/4 ANANDA PALIT ROAD, CALCUTTA 700014
Phone : 24-5839

PRADIP KUMAR JAIN

P/23A C.IT. Road, Calcutta 700014
Phone : 24-4704

To look at all as one with himself is ahimsa.

—Mahavira
NAHAR

FOR INTERIOR DECORATION
5'1 ACHARYA JAGADISH CHANDRA BOSE ROAD
CALCUTTA 20
Phone : 44-6874

Phone : 44-7832

BANGLA GOLA & CORAL
The soap for you and for all

INSIST ON CALSO PRODUCTS

CALCUTTA SOAP WORKS

CALSO PARK, CALCUTTA 39




THE SACRED BOOKS OF THE JAINAS
L o (At 2. Suygado (Sucakeam) 3. Thamm (Sthanam)
4. Samavao v 6. Naya-
7. U ©
8 9 3
[ 1 Vi

10,
(Vipakasutram),
Some Other Important Publications

Rs.
Contribution of Jainism to Tndian Culture
~Ed. R C. Dwiveds 4
Dasavatkalika Sutrl—Tcx( with Eng. Trans
] Lalwani . PR 1}
The Doctrine of the Jamns
—W. Schubring 50
‘The Jama Philosophy of Non-Absolutism
~—Satkari Mookerjec - 78
Jaina Ethics
--Dayanand Bhargava 20
Juma Iconography
—-BC Bhattacharya . 0
Jana Sutras-2 Vols.
~—Jacobs and Oldenberg .80
Jaina Tarka Bhasha of Acarya Yasovijaya
—Dayanand Bhargava B}
Juna Theory of Porception
—Pushpa Bothra w30
Jawnism i Early Medieval Kamataka
—RB.P Singh . 3
Kalpa Sutra (Text with Tr & Notes)
—K.C. Lalwani .ss
Lord Mnhmra and Hrs Tumes
—K.C . - 60
Mahavir Pancay aur Vany
—Bhagwan Shree Rajneesh . .20
Monolithic Jinas
—lose Percira . PP
Syadvada Manjart-Englsh Trans
W Thomas 2
Temples of Sa(mmnyn
~-J. Bu o 300
MOTILAL BANARSIDASS
Buangalow Road, Ja
DELHI-110 007 (INDIA)
Branches
P.B. 75, Chowk Ashok Ruypath

Varanas: 221 001 Patna 800 004




a quarterly on Jainology

cJ=0m
N@wremenl

2
¥
«{-k
S vt
JAIN BHAWAN
CALCUTTA



VOL. XIV NOS 14

May 1979—April 1980

Published by Moti Chand Bhura on behalf of Jain Bhawan from P-25 Kalakar
Strees and primed by tm at The Technical & General Press, 17 Crooked
Lane, Calcutta-700069.

Editor : Ganesh Lalwani



INDEX

(Numbers in heavy type refer 10 issues, numbers i1 parenthes:s to pages)

Baid, J. C.
Chanda, Ramaprasad

Jain, Bhag Chandra
Kamdar, K. H.
Khadabadi, B. K.
Kleifgen. Richard
Lishk, Sajjan Singh
Mehta, Mohanial
Miller, Lyssa

Ohura, Suzuko

Pal, Chutta Ranjan
Poddar, Ram Prakash

Roth, Gustav

Sharma, Arvind

Somani, Ram Ballabh

Lalwani, K. C.

Articles

Drink Boiled Water

The Hair and the Usnisa on the Head
of the Buddhas and Jinas

Folk Culture as depicted in Sramana
Literature

Jaina Phraseology 1n the Bhagavadgita

Praknt Languages and Literature

Perspectives on Human Communica-
tion

Certam Peculianties of Jaina School of
Astronomy

Development of the Jaina Concept of
Soul

Wimning ! The Jain Art of Self
Mastery

Yoga Triplet

‘Who is the Lengha-deva of the Govin-
dapur Copper-plate of
Laksmana Sena ?

Nivvanam Paramam Jar Ghayisitti Vva
Pavae

The Woman and Tree Motif Salabhan-
nka-Dalamalika in Prakrit and Sans-
krit Texts with special reference to
Silpasastras including notes on
Dohada and related Jaina Texts

The Relationship of Jain Epistemology
to its Ontology and Sotertology

The Badli Inscription of Samvat 84

Books Recerved
Books Received

Baok Review
K. C. Kashwal :  Poet Buchraj and
His Contemporary Poets
Muni Ramanik Vijayji : Bhubana-
bhanu-Kevali-Cariyam

3(104)
2 (59)
102
1 (26)
243
40120
3 (81

T 9

4(115)
41(1335)

4(147)

2 (64)
3 (8%
1 (39

3113)

2 (79



Kremser, Leona Smith
Rosenfield. Clare

Das Gupta, P C

Lalwani, Ganesh

(i)

Padmanabhan S. Jami : The Jain Path
of Purification

Sadhvi  Sanghamitra :  Influential
Acaryas in Jaina Religion

Suresh  Chandra Banerjee : Funda-
mentals of Ancient Indian Music
and Dance

Letters
Echoes on the Path of Peace

Obituary
Muni Sri Mahendra Kumarji ‘Pratham’

Poems
Karma
Satrunjaya in Heart
Song to Truth

Review
Abhayaruct : A Splendid Drama on
Love and Non-violence
Gautama-Prccha : A Drama on an
Ancient Thought and Dialogue

Shart Stories
Bahubalt
Nilanjana
Revatt

Plates

A Jowney through the Universe of
Expericnce

Bhagavan Aristanem: (colour)

Jaina Sarasvati

Queen Maya holding a branch of a tree
Iike a Salabhanjika (colour)

Salabhanjika-Dalamalika

Scenes from Abhayaruci

Sumati Chand Samsukha

3(109)

3(114)

2 (78)

2 (68)

1 (36)

2 (52)
4(141)
o

132

3(106)

1317
2 (53)
3 (%)

1
2 (#3)
3 @81

4(155)
43171
133
4(115)



Hansraj Hulaschand & Co. (Pvt) Ltd.

A
MEMBER
OF

GOLCHHA ORGANISATION

Head Office Main Branch
GOLCHHA NIWAS GOLCHHA HOUSE
Main Road Ganabahal, Dharhara

BIRATNAGAR (NEPAL)
Via JOGBANI, PURNEA

HANSRAS (Jogbani)

CABLE : .
NEPSTAR (Biratnagar) Phones: :;1;;:?; 13735 &

KATHMANDU (NEPAL)
Cable: NEPSTAR, Kathmandu

Phones : 2627, 2570, 2022, 2817 &
Telox: NP 231 BHUDEO
Branches of Golchha Organisation Concerns :

BIRGANJ, SIDDHARTHANAGAR, RAJBIRAJ, BHADRA-
PUR, RANGEL!, GAURIGANJ, NEPALGANJ




Registered with the Regiatrar
of Newspapers for India Sunmer 1980
ander No. R. N. 12121/66.

Hewlett’s Mixture

Sor
Indigestion

DADHA & COMPANY
and
C. J. HEWLETT & SON (India) PVT. LTD,
22 STRAND ROAD

CALCUTTA 1







